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Introducing the Book 


_Dr. Oevasenapathi 


Dr. V. S. Kambi has brought together in this work a few 
of his research papers. These deal with Pramanas and Vacana 
literature, meaning of the word nastika according to Basavanna, 
forms of Indian Philosophical Literature and Virasaiva Works, 
Interpretation of the term, manam, Doctrine of Devotion of 
Basavanna, Yoga in Kathopanisad, and Yoga technique and 
Vacana literature. 


Dr. Kambi has endeavoured to share his research findings 
with those interested in Virafaiva literature. They make 
interesting reading and call for further thought on the matter 
presented. Virasaiva Philosophy deserves to be made available 
to all those interested in Indology, Indian Philosophy and 
Religion. Dr. Kambi's work deserves encouragement. I 
commend this work to the attention of scholars. 


Centre for Advanced Dr. V. A. Devasenapathi 
Study in Philosophy Director (Rta OBERE 
University of Madras 

18-7-1979 
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Introducing the Book 


Prof. K J. Shah 


It is indeed presumptuous on my part to write on the 
work in thearea with which Dr. V. S. Kambi is concerned. 
My acquaintance with the work in this area is extremely 
limited. However Iam interested in work on Indian Philo- 
sophy and Religion. And I have known Dr. Kambi for 
many years — in fact, from the days he was a student in the 
Department of Philosophy during 1963-1965. I have also 
known him not to spare pains in the pursuit of his studies. 
So when he approached me to write a foreword to this work, 
I accepted to do so. 


In this collection of essays Dr. Kambi has drawn 
attention to some interesting issues in Virasaiva Philosophy 
and Religion. He has done this by attempting to analyse 
the various concepts, say, of pramāņa or of Yoga that occur 
in the vacana literature, and by placing them in the context 
of the larger Indian Philosophical and Religious tradition. 
In his first essay he points out the distinctive nature of 
sampadane from other forms of literature. In his next 
essay he considers the Pramagas recognised in the vacana 
literature. In the third essay he discusses various possible 
interpretations of the meaning of the word ‘manam’ and 
comes to the conclusion that manam means pratyaksa. The 
next chapter contains a very interesting discussion of the 
meaning of nastikavada and astikavada; and an unusual 
meaning is suggested for ‘nastikavada’ in the context of a 
vacana of Basavanna. According to it, a nastika is one who is 
ignorant of the meaning of the religious texts. The technique of 
Yoga in vacana literature is explained in the large context in 
two chapters : one chapter explains the different levels or kinds 
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of Yoga as found in the Kathopanisad. In another chapter 
he discusses the technique of animisadrsti and compares it 
with other techniques of Yoga. Between the two chapters 
on Yoga is sandwiched a chapter on Mahatma Basavanna 
and his doctrine of devotion. Here Dr. Kambi explains the 
relationship between the devotee and the master as understood 
by Basavanna. 


As I have goue through these essays, I have felt that 
Dr. Kambi's attempt to discuss these issues is indeed very 
praiseworthy. However, even if one disagrees with him, or 
discovers shortcommings in his pursuits, there is no doubt 
that he succeeds in drawing attention to certain important 
issues in the study of Viragaivism. Let me end with the hope 
that this will encourage him and others to study the issues in 
greater details and depth. 


Karnatak University K. J. Shah, M. A. (Cantab ) 
Dharwad Prof. & Head of the Department 
4-8-1979 of Philosophy 
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Author's Words 


The study of Virasaiva literature in general and that of 
Vacana literature in particular is of immense value for the 
students of Indian religions and philosophies as it throws light 
on the development and change in life and thinking of the 
authors of vacanas who lead a revolutionary movement under 
the leadership of Basavanna during the twelfth century in 
Karnataka. 


The philosophical inquiry into vacana literature requires 
special training in Indian and Western schools of thought 
to have full benefits of the treasure of thought and fact found 
therein — vacana literature. 


The present work is an attempt to understand the vacana 
literature by a student of philosophy who did his M. A. degree 
by offering Virasaivism as a special subject and also his Ph. D. 
in the same speciality. 


The author thinks that the research in the field adds new 
dimensions to the Indian thinking and culture. He evidenced 
it in the papers collected in the form of the present volume 
which is a new contribution to Indian philosophy. Dr. Deva- 
senapathi aptly pointed out in his writing a few words to the 
present book in which he states that the author calls for further 
thought on the matter presented. Further deep reflection in 
the broad context of philosophical traditions shows that new 
intellectual permentation took shape in the thinking of 
vacanakaras which really deserves the attention of the scholars 
in the field. Prof. K. J. Shah made this clear by stating that 
Dr. Kambi succeeds in drawing attention to certain important 
issues in the study of Viragaivism. 


The author, in eagerness to make the research papers 
available to readers interested in Viraaiva philosophy had to 
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rush the work through the press which resulted in a number of 
spelling mistakes. He is sure that these will be corrected in a 


later edition. 


The author thanks Dr. Devasenapathi and Prof. K. J, ! 
Shah who wrote a few words to introduce the book to the : 


world of scholars. He also thanks Dr. M. S. Sunkapur who 
provided opportunity to work on the subject for all these 


years. He never fails to thank his teachers- Dr. T. G. ` 


Kalghatgi and H H. Kumarswamiji - who guided him to equip 
for the job. 


Dr. Kambi thanks the press people who co-operated . 


with him in bringing the book in a short time. 


Dharwad V. S. Kambi 
1979 (Author) 
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1 
Forms of Indian Philosophical Literature 


and Virasaiva Works 
CTI 


In course of my study of Virasaivism as a special subject 
I found it necessary to show that the forms of literature and 
that of philosophical literature are different and each has its 
own object to be fulfilled. There are works on Virasaivism 
which belong to these forms. The paper is an attempt in this 
regard. . 


Literature and Philosophical Literature : 


Laksanikas made distinction between literature and philo- 
sophical literature (i. e. sahitya and Sastra-sshitya) by stating 
that literature is like a counsel of wife (Kanta sammita) and 
philosophical literature is like teaching of a master (Guru 
sammita). There are, a number of literary forms such as 
poetry, novel, story, drama, biography, autobiography, etc., 
and they are defined also. The students of literature are well 


acquainted with these forms. Similarly there are forms of 
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philosophical literature. They are sūtra, karik@ or vrtti or 
Kasika, bhasya, adhikarama, vartika and prakarana. Each 
one of these forms are defined- Any literary person can enjoy 
any one of the forms of literature. But it is not the case 


with the works belonging to the forms of philosophical litera- - 
ture as it needs special training in philosophy as such. One 
may quote an example from Viragaiva literature in Kannada: | 


There is no difference of I and you * 
either then or now, 


Sarana is neither dwelling in the same world (salokya i.e. 


Gods’ world) nor dwelling near there (samipya); 
Sarana is neither of the same form (i.e. of God) nor 
united with. 
He himself is Guhesvara- the God. 


So he is neither having a ‘body’ nor is he having ‘no-body’. ` 


(naninemba bheda andu illa indu illa 

saldkyanalla, samipyanalla Sarana 

sarüpyanalla, sayujyanalla garana 

sakayanalla, akayanalla Gohéévaralitga taneyagi.) 


The student of literature with all his literary equipments | 
cannot help himself in explaining the vacana (i.e. mystic | 
saying), though is in a very simple language. The equipments | 
for the explanation are different. To explain and to evaluate 
the first line one is to equip with the knowledge of different 


doctrines of ontology in Indian schools of thought. The 
second line consists of the forms of mukti (liberation) accepted 
by Vaişņava and Saiva religions. So the explanation needs 
the knowledge of those forms and the subtle differences of the 


line consists of two types of ‘the doctrine of body’ which a 


1 L.Basavaraju, (Ed.) Allamana Vacanacendrike, p. 150, v. 689, Nalani* 


shankara Prakashana, Mysore, 1960 
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metaphysical stands on which they have been based. The last 
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3 
found in one or the other forms in most of the orthodox and 
heterodox schools. So this is a quite different subject to be 
mastered that is needed for the interpretation of the last line. 
Thus the equipments of a student of philosophical literature 


and of literature are quite different. The vacanas remain 
sealed treasure house unless so equipped. 


There are greater chances of committing mistakes in case 
of students of literature when they try to interpret religious 
literature as they are not quite well aware of metaphysical 
subtle differences. There are distinguished students of litera- 
ture who advise to know concepts purusa and prakrti in 
Sankhya system in order to know the concepts Liüga and 
Aiga in Viragaiva system which is quite wrong. This shows 
that being expert in literature is not the same as being expert 
in other branches of knowledge. 


Characteristics of Viraśaiva Literature and that of Vira$aiva 
philosophical literature : 


The great poetslike Harihara and Sadaksara describe the 
nature of subject matter of poetry and right use of the genius 
with which the poet is endowed thus: 


manujaraméle savavara mele kanistara mele padyamam? 
tanatanagindracandra ravi karna dadhici balindrarenduta 
nanavaratam pogaldu kedabedele manava ninaharnifam 
nene pogalarcisemma kadu sorhpina pempina 
hampeyaldanam 


The sum and substance of the stanza is that the subject 
matter of the poetry should not be men who are mortal and 
mean but the God. This is a categorical imperative for the 
poets. Another one is in connection with the true use of the 
talent of the poet about which Sadaksaradeva states : 


2 S.S. Malwad, Karnatak Sahitya Samskriti Darsana, p. 73, Dharwad, 1939 
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raseyóo|rasavatkaviteya" 
nusuralpadedasamanayananam pogalade mà 
nisaram suraram pogalvudu 

kasavaramam kaledu kasavanantavolakkurh 


The poetic genius is a gift. It should be used properly. 

. The proper use of it lies in praising the god Siva. The 

students of literature make study of literature from the points 

of view of forms of literature: prosody, grammar, creation of 

character, style, etc. They may also make a comparative 
study of the poets or authors in each field of literature. 


Virasaiva philosophical literature like Virasaiva literature 
is characterised by the distinguished mystic thinkers thus: 


(1) materbudu jydtirliiga [word is light Divine] * 
(2) $abdasopanava katti nadisidaru puratanaru 


devalokakke battekaniro ' 
[The mystics built word — road to the heaven and led] 


(3) nudidare lihgamecci ahudenabeku [God must say 
yes if spoken.] ' 


(4) vadalerba bandege saranara nudigadanave kadegilu ' 
[words of saranas are side-wedge to the cart of life.] 


The first saying is that of Allamaprabhu, who is compared 
to Socretes by Dr. R. D. Ranade, which states that the word 
3 R.C. Hiremath (Ed.) Rajasekhara vilasa, p. 4, st. 21, 

M. S. Sunkapur Karnatak University, Dharwad, 1965 
1 L.Basavaraju, (Ed.) Allamana vacanacendrike, p. 211, v. 951 ; 
i Nalanishankara Prakashana, Mysore 1960 
. 3 R.C. Hiremath, (Ed.) Chennabasavag gan vacanagalu, v. 666, 
Karnatak University, 1965 
6 S.S. Basavanal, (Ed ) Basavannanavar vacanagalu, p. 215. v. 802, 
; L. E. Association, Dharwad, 1962 
7 P.G. Halakatti, (Ed.) Jedaradasimayyana vacanagalu, p. 1, v. 2 


Samaja Pustakalaya, Dharwad, 1956 
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is Absolute. This isthe subject matter of philosophy. The 
second sentence is that of Channabasavanna. This saying 
states that the word of Sarana is means to the abode of God. 
This is pramana according to Sivasaranas. The third sentence 
is that of Basavanna who is compared to Plato by Dr. R. D. 
Ranade and to Martin Luther by others. According to him 
the word is self evident which is further characterised. The 
fourth sentence is that of Jedara Dasimayya who is supposed 
to be the first vacanakara that lived earlier to Basavanna. 
Word of Sivasarana is moral law that controls man and saves 
from ruin. Thus the whole system is depicted in these sayings 
ina nut cell. These mark the limits of fields of research in 
the field of Virasaiva philosophy. 


Forms of Virasaiva philosophical literature : 


sri vibuddha prakaranaügalanesagi veda* 

šaiva tantravalige bhasyamam dipikeya 

navrttiyam vyakhyeyamar bareda bodhayanayantru 
Sankararyath 

vovo haradattar trilocanaghorasiva 

devagunanilaya sarvatma $ambhuga]ana 

tavanar bhutikanthadi ptrvacaryarivudemagamala 

matiyar Il 


In this stanza the poet Padmanaáüka mentions prakarana, 
bhasya, dipike, vrtti, vyakhyana which are the forms of 
philosophical literature written by Virasaiva writers. Karnataka 
kavicarite and other writers on Indian culture, religion and 
philosophy give us more information about the works that 
belong to the above said forms of philosophical literature. 


8 i. R.C. Hiremath, (Ed.) Padmarajapurama, p. 4, st. ll. 


Murughamath, Dharwad, 1958 
ii. Shrikantha Shastri, Bharatiya Samskjti, pp. 155-157, 


Mysore University, Mysore, 1975 
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Shripatipandita" states in the introductory portion of Brahma- 
sütrabhagya, called Srikarabhasya, that his commentary on 
Brahmasitras is based on Vriti written by Agastya. Rsabha- 
pandita", who wrote commentary to Taittariya Upanigad, 
states in the beginning of it that Dürvàsa wrote a Vrtti to 
Brahmasütras. Dr. Shrikantha" Shastri also states that 
Durvüsa wrote Vrtti to Brahmasütras. He states that 
Mancanapandita” wrote commentary to Veda who wrote 
vacanas also. "Sasala Chikkanaradhya wrote patica brahm@daya 
which is a commentary in Kannada on the commentary of 
Shripatipandita written on Vedamantra. Gurunaiijadeva wrote 
a commentary in Kannada to the Yajurveda bhàgya written by 
Bhattabhaskara. Viragaradhya wrote Sivajitanapradipike which 
is a vyakhyà in Kannada to Dagagranthi. Channavirapandita 
wrote  Viramaühé$varafike and Purusasitktatike. Gubbiya 
Mallanna wrote tika to Vatulagama. Maritontadàrya wrote a 
commentary to Siddhantasikhamani. Mallayarya wrote 
"sivajlianapradipike'. Lakgmideva wrote ‘s@r0ddhara’ which is 
an essence of Veda, $astra and puranas. Jyotirnütha wrote 
"Saivaratnàkara'. Jagadaradhya Nagesa wrote *Sivajfianasamu- 
ccaya’... These are Virafaiva works written in Sanskrit"." 
These are some of important works belonging to forms of 
philosophical literature such as Vrtti, Bhàsya, Vyakhyana. 
These Vedic and Agamic works form important portion of 
philosophical literature of Virasaivism. 


———— 


9 T.G. Siddhapparadhya, Srikarabhà sya 


10 Kashinath Shastri, Virasaiva Mahatmaru, p. 39, Mysore, 1954 
11 (a) Kashinath Shastri, Ibid, p. 39 i 


(b) Shrikantha Shastri, 
1975 


12 Shrikantha Shastri, Ibid, p. 157. 
13 Dr. Hendi B. B. (Ed.) Diksabodhe, intro., Karnatak University, 
Dharwad, 1975 


Bharatiya Samskrti, p. 156, Mysore University; 
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7 
Torms of Philosophical Literature and their Characteristics 


Let me see what do the lakganikas mean by $astra first 
and the forms of literature of śāstra afterwards. There are 
a number of definitions. I select two definitions which 
cover both the religion and metaphysics. They are two sides 
of human life. 


(I) saüsaniüttranagunacca 4astram “ 


(&astra is that which gives norms for life and strength 
as well. This definition is religion oriented.) 


(2). pravrttirva nivrttirva nityena krtakenava 
pumsam ye nopadisyeta tacchastramiti kathyate '* 
(Sastra is that which teaches involvement and renun- 
ciation as well as discrimination between eternal and 
non-eternal. This is metaphysical oriented definition.) 


From the survey of these two definitions sastra is about 
religious and metaphysical disciplines. The literature that is 
meant for this purpose is philosophical literature. Almost 
all the religious schools of India worked in this field and 
contributed their mite to the Indian heritage. There is a 
continuous growth in this field. There are psychological or 
intellectual wants as there are biological wants. The forms of 
philosophical literature are the standing examples to this 
psychological and intellectual wants. 


The birth of Indian religio-philosophical literature begins 
with the mantras (i.e. vedic hymns). The words seen by 
Vedic rsis is mantra. They saw the words and said them to 
the people around them. The words thus heard, which were 


14 Dr. Shrikantha Shastri, Bharatiya Samskrti, p. 66, fn. 10, Mysore 
University, 1975. 
15 Dr. Shrikantha Shastri, Ibid p. 68, fn. 12. 
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seen, are called ‘sruti’. The rsis in due course of time began - 
to arrange these mantras according to the mental needs and | 
the literature thus systematised is called asramasthitya, ` 
There are four a¢ramas-- brahmacarya, grahastha, vanaprasta . 
and sanyasa and the literature corresponding to these four - 


asramas is mantra, brahmana, @ranyaka and upanisad. The 
Vedic thinkers as they began to feel the necessity for still 
higher form of metaphysical activity, found out a new form of 


philosophical literature called sütras. This is the first form of ` 


metaphysical literature. This appeared not only in orthodox 
religious literature but also in heterodox religious literature. 
The laksanikas define this form: 


laghüni sticitarthani svalpaksarapadüni ca ” 
sarvatah sürabhütàni sttranyahurmanisinah 


Aphorism gives sense in short by using alphabets and 


words economically. It isa word ora group of words preg- : 


nant with meaning. This is what the sages say of sutra. 


This way of writing made the enormous mass of mantra 
literature very handy.  Sütras gave logical shape to the 
thoughts inthe mantras. Understanding of the sütras isas 
difficult as writing sütras. The scholars in the field came 
forward to solve the difficulty as it was necessary. The people 
not only taken note of the problem of meaning but also of 
thetime. They wantedthat the sutras are to be explained 
and atthe same time what they write in the form of expla- 
nation should be easy to memorise. So they selected poetic 
form instead of the form of prose. The form of this philo- 


ee eS 

16 Dr.S. Radhakrishnan, Ind 

Unwin Ltd., London, 1956 

17 Adidevananda, Brahmasut 
Mysore, 1964 

CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


ian Philosophy vol. I p. 132, George Allen 


Tagalu, p. 5, fn. 1, Shri Ramakrishnashramé 


DESNUDA BI eroe 


ras Lai lai iaa oti: 


2] 9 


sophical literature is called k&rika or vrtti or Kasika. 
Laksanikas define Karika thus: 


Karika tu svalpavrttau bahorarthasya sücani'* 


Karika writer uses few words to give much meaning. But 
Karika is not as short as sūtra. “Karikas, though in a sense... 
arean explanation, cannot be called commentary (bhasya). 
Karikas are written in order to commit some subject matter 
or teaching to memory which are in poetic form. Karikas 
sometimes use ny&yas to throw light on meaning and to pro- 
pound it whenever and wherever necessary"'.? 

We come across another form of philosophical literature 
which is quite different from the above two forms. Itis called 
*bhagya'. This form of literature came into existence to serve a 
new purpose. Commentary not only explains sütras and 
karikas but also puts forth a view point of its author which is 
supposed to be the view point of the sütras. Lüksanika 
describes it thus :— 


sütrürtha varnyate yatra vakyaih sutranusaribhih^? 
svapadani ca vargyante bhüsyam bhasgyavido viduh 


The experts in Bhasya i. e. commentary state that 
commentary is that which deals with the aphorisms with the 
help of those sentences that follow the aphorisms. It deals 
also with the words therein. The place of bhasya in Indian 
` philosophical literature is very high. They make the philo- 
sophy explicit and that could be understood easily. The way 
in which, the view points regarding different aspects of 
philosophy are put, is convincing, critical and systematic. 


18 Dr.Shrikantha Shastri, Bharatiya Samskrzti, pp. 66-68 

19 Adidevananda, Mundakopanigad, p. 5. fn.2. 

20 Dr. Shrikantha Shastri, Bharatiya samskrti, pp. 66-68. fn. 11, 12. 
Mysore University, Mysore 1975. 
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Vyakhyana is another form of philosophical literature. It jg 
called Tippani or Tika also. As there are ac&ryas who Wrote 
Bhasyas so also there are acaryas who wrote Tikas. It jy 


defined thus : 


padacchedah padarthoktih vigraho vakya yojana*! 
aksepasya samadhanam vyakhyanam pancalaksanam 


Vyakhyana deals with splitting of words, connotation of 
words, splitting of compounds, arrangement of sentence and 
reply to the objection. This is the fivefold characteristic of 
Vyakhyana. These three forms deal mainly with the subject 
matter dealt in the sütras which are usually called source 
literature or astra texts. These three forms have their own 
functions to perform in explaining the texts. Each differs 
from the other. This is one group of forms of philosophical 
literature. This is a Special group as it has quite a new object. 
This group consists of Vartika and Prakarana. The following 
exposition makes this clear. 


Laksanika defines vartika thus ; 
uktanuktaduruktanam cinta yatra pravartate 
tan grantham vartikam prahuh vartikas ja manisigah 


What has been told, omitted, and impossible to express in 
the text is deeply thought of in the Work that is called Partika 
by the experts. This is a Breat tradition of philosophical 
thinking. It was extinct in the north during the 7th century 
and was regenerated by Kannadiga whose name is Trilochana 
and paved Way for the new activity in Anviksiki that brought 
about a revolution in the world of thought. We find another 


form which adds someth; new t isti 
the texts. It is PL o the existing knowledge of 


CI ETC RUNE EE ETE LI 
21 Shrikantha Shastri, Ibid, DP. 66-68. Mysore University, Mysore 1975. 
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nanvevam Süstraprakaranayoh ko bheda iti cet ! 
Sastraikadesasambandham śāstrakāryāntaresthitam l 
ahuņ prakaranam nama granthabhedam vipascitah ! 


If a question regarding the difference between śāstra and 
Prakarana is put (the answer may be given thus that), Praka- 


raga deals with a portion of the text and what is not inthe 
astra (text). 


Thus we see some of the important forms of the philo- 
sophical literature. We have some sorts of forms of the 
philosophical literature in the West also. 


There is another form of philosophical literature which is 
a contribution made by Kannadigas during the eleventh and 
twelfth centuries. The literature produced by them is edited. 
The edited works are in a special form which is called 
Satsthala kattu. This is a new form of philosophical literature 
in Kannada. This is a new contribution made by Virasaivism. 
The word ‘Kattu’ does the work and gives the meaning of the 
term ‘siitra’. So also the term ‘Sthala’ gives the same meaning 
that the term ‘Brahma’ gives. One may show that both the 
terms give the same sense by quoting the texts. 


sarvesam sthanabhütattvallayabhütattva statah !?? 
tattvanàm mahadadinam sthalamityabhidhiyate ! 


The Principle which is a place for all the principles of the 
world for their sustainance and for their desolution as well as 
for their ultimate rest is called sthala. It is further stated : 


ékaméva param brahma saccidanaddalaksagam ** 
Sivatattvam sivacaryah sthalamityahuradarat 


The Brahma which isone only and is characterised as 
existence consciousness and bliss, is Sivatattva. That is called 


22 Y. Nagesha Shastri, Sivanubhavasutram, pp. 16-17, sts. 2, 3 
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12 
Sthala by Sivacaryas. We find the same meaning in the 
following Upanisadic texts : 
yato va imani bhütani jayaate ! 
yena jatani jivantih yat prayantyabhisamvisanti ! 
tadvijijaasasva tadbrahmeti ! 


“That from whence these beings are born, that by which, 
when born, they live, that into which they enter at their death, 
try to know that. That is Brahman.”* The vacanas in 
Virasaiva literature and the maàtras or short pithy sayings 
in the Vedic literature are about the ultimate Principle which 
are brought in one place under one heading signifying the 
Principle and the systematisation by the term Kattu in Vira- 
Saiva system and Sūtra in Vedanta system. ™“ ‘Sthalakattu’ 
is text in Virasaivism as 'Sütras' is text in both orthodox and 
heterodox systems. These texts gave scope for the later 
scholars to fill up the gap or to develop some of the concepts or 
to interpret the matter from new points of view. This is done 
in Sataskrt or Pali or Magadhi or Kannada or any other 
vernacular that deals with philosophy and religion. Sthala- 
kattu fulfilled the object of dharmagastra and tattvasastra. 


_There is one more form of philosophical literature called 
‘Sampadane’ which issimilar to Vartika in Sathskrit literature. 
The idea of “Sampadane’ (i. e. discussion) is already in othala- 
kattu. There are Stray Sampadanes in Sthalakattu either iN 
OU on in Sarvapurétanare vacanagalakattu. The 
Saha ane discussed the topic Which was omitted im Sthalakarti 
or which was not made clearit Sthalakattu. Unlike Vartika 
the method is that of dialogic like the Dialogues of Plate: 
The discussion is very lively. This is 4 new form of philoso- 
23 Max. Muiler, The. jiad 

tien nm E NAi, nu i 
26 Cnemay knew more aboui. this 


^P. $5 First anuvaka, Dever Publics 


dsewitere by the same autier 
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` phical literature and is a new contribution made by Viragaiva 
` school of thought. There is a great bulk of literature produced 
in the form of Vyakhyana to the Vacanas of leaders of the 
mystic movement in Karnatak. There are as many as five 
Vyakhyanas written to the vacanas of Basavanna who led the 
movement. This shows the demand of the people and love 
for the vacanas of this particular mystic and social reformer. 
There are Vyakhyanas written to Mantragopya, Padamantragopya 
Hiriyamantragopya of Chennabasavanna, Siddharama and 
Prabhudeva. This is a traditional form of philosophical 
literature. 


We have Prakaranas in Viragaiva literature. We may 
quote one or two names in this connection  Diksabodhe by 
Kereyapadmarasa and Littgadha@rana chendrike by Nandikesvara- 
$ivacarya are Prakarana granthas. There are many more. 


Viragaiva philosophers have written works in almost all 
traditional forms of philosophical literature and also created 
a new form of philosophical literature called Sampadane litera- 
ture which is a new contribution to the forms of philosophical 
literature. They have a unique. place inthe map of philo- 
sophical literature of India. This is, for the modern students 
of philosophy, a vergin field which invites their attention. 
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Pramanas and Vacana Literature | 


Vacana Literature : 
Vacana literature is a unique form of Kannada literature. 


Kannada language is one of the Indian ancient languages, the | 


words of which are found in ancient Greek dramas! and is 
spoken by Kannadigas who form Karnataka state of modem 
India. Vacana form of literature is a creation of Vira£aiva 


mystic thinkers of eleventh and twelfth centuries. Virasaivism | 
is a form of Saivism which is the religion of the mystics. Some | 


of them were born in Karnataka and a few of them hailed from 
different parts of India. Almost all the distinguished mystics 
Ue in Kalyana- ( Bidar Dist. ) famous capital city of 

ukya dynasty. The glory of the city was sung by the 


poets’ like Bilhana and Vi jianefvara in their works who hailed | 


Tom Me during the reign of Vikramaika— the famous 
Ing and lived in the city during the eleventh century: 
1 Mugali R. S. (Dr.), Kannada Sahitya Charitre, p. 6 


2 Despande M. S., Basa Usha Sahityamale, Mysor 
: xpi Vannanavara Di " R 
Diwakar Loka Sikshana Tust, Hubli aem; p. 15, Pub. Dr. R 
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Kalyana is a small city now in Bidar district in modern Karna- 
taka state which was once one of the biggest cities in India. 
Karnataka witnessed renaissance during the twelfth century 
under the leadership of Basavanna- the prime-minister to the 
king Bijjala of Kalachuri dynasty who usurped the throne of 
Kalyana-Chalukya dynasty. Bijjala was a son of the daughter 
of king Tailapa III of Kalyana-Chalukya dynasty. Bijjala 
gave his adopted sister to Basavanna in marriage. His reign 
was full of peace and prosperity under the able administrator- 
Basavanna. Both of them shared common faith-namely Saiva 
faith. It was this Basavanga around whom rallied the great 
mystics of his time. He gave prophetic turn and popular appeal 
to Virasaivism as Dr. S. Radhakrishnan writes. Basavanna 
was compared to Plato, who wasa Greek philosopher, by 
Dr. R. D. Ranade' and to Luther by Western writers. 
Basavanna and his companions expressed their experience 
(anubhava) in short pithy sayings called Vacanas. This form 
of medium of expression of their anubhava is poetic in character 
and full of wisdom. Basavanna describes the characteristics 
of Vacana thus: “The words of it should be pearls that strung 
upon a thread, like lustre by the ruby shed, a crystal’s flash 
that cleaves the blue. The great God must say ay, ay, that’s 
true!"* These words of Sivasarana have the credential of 
behaviour. Vacanas of eleventh and the twelfth centuries 
form a great bulk of Kannada literature. Vacanakaras 
liberated the soul enchained by ignorance with their words 
those are pregnant with divine light; and the poetry from the 
golden sackles of pedantic style and the kings’ courts. It was 


——— 


3 Wodeyar S. S. (Ed.) Shri Basaweshwara, p. 10, Govt. of Karnatak, 1966 

4 Sakhare M. R. (Prof.) Philosophy and History of Virasaivism, Foreword, 
Karnatak University 

5 RanadeR, D. (Dr.) Pathway to God in Kannada literature, p. 6; 
Bhavans Book University, Bombay, 1950 


6 Basavanal S, S. (Prof.) Basavannanavara Vacanagalu, p. 215, v. 802, 
nal S, S. (Prof.) L.E. Association, Dharwad, 1962 
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| 
| 
| 
thus Vacanakaras who made divine knowledge and bliss | 
available to common man for the first time in the history of | 
Kannada language. Mathas (i. e. religious institutions), holy | 
places and men of righteous life became support and source 
for the bards, who came after Vacanakaras, instead of kings | 
and queens. They followed the footsteps of Sivasaranas. | 


The Vacanakéras as mystics followed the mystic form of | 
worship (i.e. SivayOga) that isto be performed in privacy | 
and done by individual alone. It is not to be done in l 
congregation. Therefore they are said to be introverts | 
(kévalis). The mystics of the twelfth century worked l 
under the dynamic leadership of Basavanna so as to bring | 
about a religio-social and economic change in the outlook | 
of the people founding the religio-socio-economic thinking | 
-on the firm metaphysical principles of their school of thought | 
called Satsthala school. The mystics attacked then prevail- | 
ing religio-social ill practices guided by wrong notions. Vacana: | 
k@ras re-interpreted the caste system which was revived during | 
the tenth and the eleventh centuries. They gave new meal: | 
ing to the ages old Karmayoga, the traditional history | 
of which is traced by Bhagavadgita.' The mystics faught | 
against the slavery of womanhood, They dedicated their lif | 
for the soul of religion and of man in mystic fervour and | 
served the great cause till their last breath which made them | 
extroverts. The mystics of the twelfth century deserve 4 
great place in the cultural history of India. A special study | 
or a constructive survey is demanded of their Vacanas whic | 
Seni de multifarious facets of their cultural reroll 
mud ap is an effort in this field from this standpo!? 

me in its long history of eight hundred years: 


Pramàna- Its meaning and relation to Vacana literature 


Pramāņaśāstra- the science of instruments of knowled£ 


——— 
7 Bhagavadgita, IV 1 
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and of knowledge- is being used by all the philosophical 
systems both Indian and Western. The science is used to. 
achieve precision, clarity, simplicity in thinking and thinking 
systematically to arrive at right conclusion. The ancient 
Indian scholars held the view that the science is a light for all 
other branches of learning: pradipah sarva sastranam / It 
deals with the instruments of knowledge (karana), knowledge 
(prama) and the object of knowledge (prameya) Mind, 
objects and contents are the three great terms of the science. 
Thus the science isthe science of means and of methods of 
knowledge which makes analysis and ascertainment of know- 
ledge: pramanairartha pariksanam nyayah/ Anviksiki, Tarka, 
Nyaya, Pramanagsastra, Vadavidya are the terms used as titles 
for the science by Indian thinkers which reveal the meaning of 
the science. 


Roots of the science go as back as Upanisads in which 
the terms such as tarka,* atarka,® and Veda’ occur. The 
terms indriya, vak and mana correspond to senses, word and 
tarka respectively. Thus they are three instruments of know- 
ledge. The mantra!’ in which these terms occur runs thus ! 


na tatra caksurgacchati na vag gacchati no mano | (There 
sight attains not, nor speech attains, nor the mind...) 


Thus we find the principal instruments of knowledge 
occuring inthe Upanisads. This use not only helps to trace 
the roots of the science but also shows the area of the instru- 
ments where they are of no help. In other words they- Upa- 
nisadic seers- know the nature and capacity and objects of 
the instruments of knowledge. The science, thus, has its 
roots inthe Upanisads and the period is the period earlier 
to Buddhism and Jainism. 


8 Kathopanisad, 1.2.8 and 9. 3 
9 Ibid., 1.2.9 and 23; Mundakopanisad, I11.2.3. 
10 Kenopanisad, 1.3 (Eng. Tr. by Shri Aurobindo). 
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(i) Theterm ‘pramāņa’, which is found in Nyayasitra, 


was used then to mean both knowledge and means of knowledge | 


as identical. For Diágniga and other Indian philosophers 

both knowledge and instrument of it were identical. The 

use of the term pramāņa in that sense continued to be up to 

the tenth century. The distinction between knowledge and its 

instrument has been sought only when pratyaksa was defined 

anew by Trilocanacarya- a Kannada man who headed Mithila 

school and restored Vartika tradition that was no more in 

existence in North-India. It was his student Vaàcaspatimitra 

who took congizance of the distinction made so by his guru 

Trilocanacarya and gave a new meaning by making distinction 

inthem. There is another logician called Jayanta, the author 

of Nya&yamaijari and a contemporary of Vacaspatimisra, who 

was born in Kashmir and spent his precious life-period in 

prison, made a similar distinction in the connotation and 
showed that they are not identical. “The Nyaya-Vaisesika, on 

the other hand, at least from the time of Vacaspatimiéra and 
Jayanta, maintains the difference between the two-one being 
the ‘means’ and the other, the ‘resultant knowledge'."'' 
Hence-forth the meaning of the term is shown clearly to be two 
l.e. means (karana), and knowledge (prama). The same 
Was accepted and was put to use by all the thinkers in later 
times. We find that Basavanna— the mystic thinker and socio- 
uno OMIT of twelfth century- used the term ‘pramāņa’ 
above two senses i. e. means '* (karana) and 


11 ned TÉ N. The Philosophy of Nyà ya-Vailesika and its conflict with 
1976 uddhist Diàgnaga School, p.424, Bharatiya Vidya Prakashans 


125 —— Vedadi sakal 
kügalasaügamadg 
Vacanagalu, V. 949, (En 


a5istrapramaparu adanantendupamisalilla, mahanta 
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knowledge" (prama). It is this use that relates vacana litera- 
ture and pramànas. 


(ii) The relation between pramanas and vacanasastra or 
vacana literature may further be shown. Thiscan be done 


by quoting a very significant and important vacana of 
Basavanna. He states: “4 


The agnostic (mimamsaka) who says, 

“What is the evidence that God exists ?' 

I will chop off his nose, 

And this shall be my knife 

“He, who created earth and heaven, 

He one only God 

Whose eyes are everywhere, 

Whose face is every thing, whose arms and feet 
Are over the universe, whose arms 

As pinion blow the wind,’ 


And rubbing it with Vaisesika as brick, . 
I will show him 

The mirror that we call 

Lord Küudalasaügama ! 


13 veda vedhisalariyade abhedyaliügavendu nadunadugittu. astra sadhisa- 
lariyade asadhyalingavendu sarutaidave. tarka tarkisalariyade atarkya- 
lingavendu manaügollavu. Agama agamyaliigavendu gamisalariyade 
hodavu. nararu suraru antuvakagaru : namma küdalasaügana prama ņa- 
$aragaballa ! 

(Eng. Tr.: veda trembled, when not possible to know. saying that 
Litga is beyond understanding. Sjstra is declaring that Liiga cannot be 
within our attainment when learnt that it is unattainable- Liga. Tarka- 
Sastra unable to think says that it cannot reason. Agama is saying that 
Liga cannot be apprehended as it is beyond apprehension. Men and 
gods do not know the depth: Saranas alone are capable of having 
2 knowledge of Kiidala saüga. 
14 Basavanala S. S. (Prof.) Ibid, V. 747. 
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tiivarasadbhave kim pramāņam” embaimimamsakana 


mügina koneyanu E 
«vitvatascaksuruta visvatomukho vigvatobahuruta 
vigvatas pat / sa bahubhyam dhamati sam patatrair 
dyavabhtmi nanayan deva ekah” 
emba suragiyaliridu, 
vaisesika emba ittigeyalorasi, 

Küdala safigayyanemba kannadiya toruvenu ! 


In this vacana the idea of God and the notion of existence 
of God are shown to be Vedic in origin. The description of 
God in the vacana is both personalistic and impersonalistic. 
This is the impression we have at first sight when we read it 
which is apparent. But when we go deeper we learn that the 
formlessness is expressed through the terms that are meant for 
picturing the individual of which man is most familiar. This 
is a new type of reasoning used successfully to bring home the 
idea of formlessness. This is the meaning of the relation 
between the word and its meaning which is expressed inthe 
vacana of Basavanna. 


The idea of God in the vacana is the idea similar to the 
one of the ideas in Rgveda. It is made clear by quoting the 
Revedic text by Basavanna. This is one of the dominant 
features of the use of the Rgvedic text which shows that 
éabdapramana IS adequately used to serve two purposes : One 
is that vacana and Veda are having similar idea of God; the 
other is that Veda is pramana to be accepted. 


Another very im i 
; portant thin iced i vacaná 
isthat B Ing to be noticed in the vac 


reply to the obiecti ! : 
Jecuon raised by Mimamsaka. This is clear: 
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Basavanna forcefully places Mimamsaka into dilemma 
when he introduces arguments- one from the Veda and the 
other from Nyaya-Vaisesika. He handles the problem, thus, 
very carefully, cleverly and with full knowledge of that for 
which the Mimamsa school stands and what isthe school 
from which Mimamsa borrowed the categories to build up its 
metaphysics. He had also the knowledge of the history of 
the problem of God as found in earlier as well as in his own 
times. : 


Basavanna, when used argument from the Veda, states that 
this argument is like a dagger. The dagger used in the simily is 
very familiar to dannayaka (i. e. chief of the army staff) like 
Basavanna and also the dreadfulness of the wound it makes 
when used successfully. The argument from the Veda, in case 
` of Munamsa, is most dreadful as Basavanna knows; for Veda 
is the highest pramana for Mimamsa. No school surpasses its 
faith in the Veda. Thisisthe school that stands for deep 
analytical understanding of the Veda. The significance, impor- 
tance and the highest position of the school lie in its relation 
to Veda only. No Veda, no Mimamsa school. Mimamsa in 
its peculiar world view, whether knowingly or unknowingly, 
opposes monistic idea of God which is the central idea of the 
Veda that crowns the Vedic thinking around which all other 
ideas developed. Itis in this profound background and its 
knowledge Basavanna’s argument has great strength. 


The second argument is from VaiSesika philosophy or 
More technically and popularly known as Nyaya-Vaisesika 
school of thought which is one of the orthodox schools. The 
students of Indian philosophy know that the most subtle and 
powerful techniques of arguments are developed by the school 
to prove the existence of God. They know that much of 
metaphysics of Mimamsa school is borrowed from Nyaya- 
Vaiéesika school, which upholds like Miméms@, the Veda- 
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pramanya and also the theory of Karma. Kanada, in one of 
his aphorisms, states d 


tadvacanad amnaya pramapyam. 


This implies the existence of God. Udayana did prove 
the existence of God for which he is well known. Basavanna, 
when used it to support the first argument, might have had the 
knowledge of all that happened earlier to him. The second 
argument against Mimathsa is to show that the Veda is to be 
accepted as pramana only when God is admitted to be the 
author which involves His existence. It is like saying this or 
this amounts to the saying that Veda, therefore God; or God, 
therefore Veda. The first is from effect to cause and the 
second is from cause to effect. 


The exposition of the vacana shows that there is a rela- 
tion between Vacanasastra and Pramanas. 


(iii) It may not also be unnatural if the relation is traced 
on the basis of the demarkation of the area of the pramagas 
i. e. where they are useful and where they are not on the one 


hand; and the number of principal pramanas enumerated by | 
the Vacanakara and similar pramagas admitted by other | 


orthodox schools and heterodox schools on the other. 


(a) Vacanakāra states that the Vēda is not able to 
oe the mysterious depth of the Absolute, tarka is not 
indi 3 reason with its powerful penetrating force.'* The 

yas 1. e. five senses of knowledge and mind make men 


15 Quoted by Dr. Chand 
Il. Ed. Delhi, 1964 


16 Basavanala S. S. (Prof. 
Association, Dhiri, ce avannanavara Vacanagalu, V. 952, L- E. 


radhara Sharma p. 185 fn, 1, Motilal Banarasidass 
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always unstable leading to unhappiness.'" The above state- 
ments clearly show that the Veda and tarka cannot make an 
investigation of the Absolute and the objects of indriyas are 
the things of world and hence are bound to the realm of 
worldly pleasures- the origin and end of them they are. This 
is the picture of the areas of pratyaksa, anumana and agama 
or Veda. 


(b) By making use of the pramana one knows prama. 
Valid knowledge is necessary for successful life of every day 
and also for the self realization the dharma, artha and kama 
are achieved by the knowledge and practice of what is told 
in the Sastras which gives satisfaction here on earth or in 
the other world; whereas móksa, which is neither worldly nor 
other worldly, is self realization or realization of God and is 
called paravidya or Brahmajüana that is quite different and 
cannot be had by the study of the Veda or tarka which does 
not come under their scope. The orthodox and heterodox 
schools use pramanas forthe above purpose. Every school 
has its own set of pramanas. Sankhya-yoga school admits 
three pram&gas-pratyaksa (perception), anumana (reasoning) 
and $abda (scriptural texts). Ny&ya-Vaifesika school adds 
one more pramāņa to this trinity, namely, upamana (analogy). 
So there are four pramāņas according to Nyaya—VaiSegika 
school. Pürvamimamsa and Uttaramimamsa give their own 
number of pramanas admitted by them. Jaimini- the author 
of Dharma-sütras states that there are three pramapas only. 
They are pratyaksa (perception), anumana (inference) and 
Sabda (scriptural texts). But the later famous Mimamsakas, 
namely, Prabhakara and Bhatta add other pramagas. Accord- 
ing to Prabhakara they are four. He adds upamana (analogy) 
to the number given by Jaimini thus making four. Bhatta adds 


———— 
l7 Prabhuswami (Ed.), Gagabhasitaratnamale, p. 21, V. 5, Murughamath, 
Dharwad, 1948 
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iven by Prabhakara. According to Bhatts 


one more to those g . : 
pratyaksa (perception), anumana (reasoning), sabda (scrip. 
tural texts), upamana (analogy ) and abhava (non-existence, 


Advaitins admit six pramanas like Bhatta. Madhva gives two 
principle pramapas. They are kevala and anu. He makes four 
subdivisions in kevala in which we find degrees of clarity. The 
highest is that of Visnu aad the lowest is that of man. He again 
makes three divisions in anupramaga. They are pratyaksa, 
anumana and gabda. This gives the survey of the number of 
pramaáas and the schools of thought which admitted them. 
The schools mentioned above are orthodox. 


There are heterodox schools which differ in admitting 
the number of pramagas. Charvaka school admits one 
pramana, namely, pratyaksa. Bauddhas accept two pramanas. 
They are pratyaksa and anumana. Jainas state that there are 
only two pramagas. They are pratyaksa and paroksa. They 
again divide pratyaksa in vyavaharika pratyaksa and pīra- 
marthika pratyaksa. So also in paroksa there are two divi- 
sions. They are anumana and agama. Thus there are four 
pramanas in both the major classes together as the two divisions 
are made in each. Some of the Jaina logicians accept upaméana 
and arthapatti; whereas others reject them. This survey gives 
the picture of the number of pramanas and the respective 
schools which accept the particular number or numbers. 


Bhasyakara™ of Gautama's Nyayasutra states that the 
Pauranikas admit seven or eight pramanas. When we look 
2 the above exposition in connection with the schools of 
thought and the number of pramanas accepted by each, ther 
e E ems to the number of pramāņas as stated in th 
ae eS Hence one may conclude that there is m 

n to pramanas and vacana literature. This is a poil 


18 Vidyabhusana : 
dyabhusana S, C., History of Indian Logic 3. The Sacred Books o 


the Hindus, Vo]. VII 
; * VA. Pub: Lalit M 1930 
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that needs special investigation. But for the present the 
following brief inquiry will show that the vacana literature 
admits $ruta (3gama), drsta (pratyaksa) and anumana which 
relate vacana literature and pramanaéastra; and thus brings 
the school of thought advocated by the vacana literature, 
namely Satsthala school, under the fold of Indian Darsanas. 
These are similar to those accepted by Sankhya, Jaimini and 
others. 


Are Vacanakaras in need of Pramapas ? 


(i) This question is prompted by the idea that they are 
mystics whose dominant feature is deep love of God or deep 
' love of Self or love for the identity of both of which is sought. 
They are, therefore, said to be God intoxicated. They describe 
the Self or God whom the senses cannot reach. But they say 
that in the words of Sivagaranas the God is in heap or if they 
speak whole-heartedly the Liñga (i.e. God) could be seen. 
Such persons in the Vedic age were called kavi, rsi, drstara. 
Vacanak&ra like kavi or drstara apprehends the God whom 
heloves. The realisation of Self or God for him is ‘anubhava’ 
(i.e. apprehension). Anubhava is the vision of such a man in 
the act of which the self sees the ultimate Reality as a whole as 
well as its attributes. The term ‘anubhava’ means apprehension 
of Reality clearly, vividly, directly and immediately. It also 
means an apprehension of fleeting flux. They called it intuition 
and intellect. Vacanakara, therefore, is called ‘anubhayi’ i.e. 
one who has the means in which intuition and intellect are 
embodied to have the vision of Reality asa whole and also aS 
attributes separately. The following exposition makes clear the 
work of intuition and intellect with which the Vacanakara 1s 
endowed. Chennabasavanna- the nephew of Basavanna 
states :'? 
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If earth is destroyed there is no support for water. 

If water is destroyed there is no support for senses. 

If senses are destroyed there is no support for knowledge, 

If knowledge is destroyed there is no support for religious 
action. 

So Kidalachennasaiga show me those, who, without 
renouncing the senses, are engrossed in religious 


observances. 


(bhümi nastavadare jalakkimbilla. jala nagtavadare indriya- 
kkimbilla. indriya nastavadare jaügamakkimbilla. jaügama 
nastavadare liàgakkimbilla. iduka@rana sarva karanadigala 
bidade anu vratiyambavara torayya kudalachennasatgayya.) 


This is a language of the religio-empiricism according to 
which the body, the mind and the senses are necessary. It 
prises them most. They are most essential for the religious 
life as the religious duties are to be known and practised 
which are empirical in sense and spirit. This involves the 
scientific observation to put it again in the language of the 
empiricist or empiricism. 


“The dawn sets in and the dusk goes out. 
Perished are those created out of water ! 
The darkness enveloped the three worlds ! 
O Guhēśvara tell me why this repetition. 


(&yitte udayamana, hoyitte astamana. 
alidavalla niralada nirmitafgalella ! 
kattale kaviyittu mürulokado]age ! 
idaraccugavenu hela guhe£vara ?) 


QAM a case of empiricism in which the change and 
n are Seen. By observation the vacanakara— Allama 
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prabhu a native of Karnataka, and one of the greatest mystics 
and companions of Basavanna- sees things coming to be and 
dis-appearing. They are created out of water which is the sub- 
stance of the creations of the world and the world. Like Thales- 
an ancient Greek philosopher, for Allama also, water is the 
sub-stratum of which all the visible things are passing phases. 
This theory may not be acceptable for science. But it is 
scientific in spirit. The intellect or reasoning, too, might have 
inspired Allamaprabhu to utter the following famous saying;*' 


(maranolagana patre phalangalu mara-kalavasadalli 
toruvante, haranolagana prakrtisvabhavatgalu 
harabhavadicchege toruvavu. lileyadade umapati 
liletappidade svayambhu guhesvara.) 


“Just as the foliage and yield owe their appearance to the time 
of tree 

So do the innate dispositions of Nature indwelling in Hara 
owing to Hara's prompting desire. 

In pleasure play the Absolute becomes the husband of Uma 
(Personal God). 


When it is no more (Personal God) becomes self-born One 
(original cause). 


We find the blending of two impulses, namely, intuition 
and intellect harmoniously in the sayings of Allamaprabhu 
and Chennabasavanna. The facts of empirical life or the 
Objects of intellect fed and enflamed their self which in its 
radiant bright light fathomed the depths of the universe and 
made the knowledge of the mystery available to the mankind 
by reflecting and penetrating intellect.** This union of the 
two impulses i.e., intuition and intellect, is the highest height 
that could be attained by the human self in the present condi- 
tion. We find that the mystic impulse reigns supreme when: 
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The description of life ang 


the right occassion occurs. ‘© i 
OUR x the following vacana 1n the following Way isa 
classical statement in which the synthesis of life and self and 


theliberty of self here and now as wellas the synthesis of 
intellect and intuition is depicted thus : 
(d&valóka martyalokavemba simeyullannakka 
kevala sarananagalariya. 
sattu berasihenendare kabbinatudiya 
meledante küdalasaügamadeva !)*° 


As long as there is a boundary line that differentiates 
worlds of gods and of the mortals, 

One cannot become perfect mystic. 

It is like eating the end portion of a sugarcane 


If one thinks that one could attain union with God 
after death. 


The vacana of Basavaņņa is the most faithful exposition of 
philosophy of Basavagna that enhances the value of human 
life and the world by showing measuring scale of perfection 
with the help of which man can measure the degrees of per- 
fection of mystic life in the life here and now. He also, in 
the vacana, gives the wrong result that a pilgrim has to obtain 
by drawing the distinction between the world of gods and of 
mortal beings which is imaginary and misleading. -This 
remark in connection with the liberation and liberated life is 
unique and makes us to have belief in faith that makes us to 
believe in the possibility of what one aims at. It is that which 
we call ‘anubhava’. This is more real and sure means than the 
senses and reason which are regarded as blind leading the 
blind to the morass of illusion.“ This is the full light of 
mystic's vision of Beauty, Truth and Delight in which he lives: 
The rest of the seekers seek the Reality dimly. 
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We may similarly see the same and in a more convincing 
way on moral plane of life. The sayings of the Vacanakara 
inspire the souls to achieve the moral ideal i.e., good. The 


Vacanakara says :°° 


(devaloka martyalokaverhbudu berilla kani bho ! 
satyava nudivude devaloka; mithyava nudivudu 


B At mrtyaloka ! 
acürave svarga, anacarave naraka- 


ktidalasaigamadeva, nive pramaqu.) 


Lo! do not think that the world of gods and the world 
of mortals are apart from each other. 

Speaking truth is the world of God; speaking lie is 
the world of mortals. 

Good behaviour is heaven, bad behaviour is hell- 

Kudalasangamadeva, You are the knower. 


Here also we find the harmonious expression of two impulses 
or two aspects of anubhava, namely, intuition and intellect. In 
the first sentence the Vacanakara sees the Truth in a single 
act of his vision the truth of both worlds of which he makes 
analysis in the next two sentences. Reasoning is more 
supreme than the intuition or equally powerful and able in 
bringing home the truth of the Reality as depicted in the 
vacana. WVacanakara sees the Reality directly as is in Itself 
and puts the same before the common-man. 


(ii) There is another reason for putting the question m 
the present form: the reason is that Vacanakera criticises 
the Veda, Agam, Sastra and Tarka. Basavanga states : 


(vedakke oreya kattuve, sastrakke nigalavanikkuve; 
tarkada benna baranettuve, 


ID e Se 
25 Basavanal S. S. (Prof.), Ibid., 239 


26 Basavanal S, S, (Prof.) Ibid., V. 716 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


30 


agamada muga koyive, nodayys ! 
mahadani küdalasaügamadeva, E à 
madara-cennayyana maneya maga nanayya.) 


[ll gird myself with arms 
To fight the Vedas; 
I will put fetters on 


The Sastras; 

I will raise weals on Logic’s back; 
Look you, I will chop off 

The Agamas’ nose ! 

O Küdala Sangama Lord, 

O Thou most bountiful, I am 
Madara Cennayya's servant-man ! 


This criticism of the texts is a common feature of the Vacana- 
karas. Inthe above vacana Basavanga shows disregard for 
the scripture which preaches the caste system. This is one 
case of criticising the Vedagamaéastras. There is another 
Case in which saraya criticises the Sabdapramana. According to 
the Vedic injunction offering goat to the sacrificial fire is 
a necessity that could please the gods and lead to obtain the 
desired result. In this case also Basavanga, inspired by love for 
living beings, condemns the Veda. He states that “O goat cry 
ata slain for the talk of talk. Cry before them that read 
eae Cry before them that hear the Sastra.”2" (matina 
d RIAM kondaharendu alu kandeya hote. védavanodi- 

unde alukandeya hāte, éastrava kelidavara munde 
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Küdalasangama. Basavanna states: (ibbaru müvaru déva- 
rendu ubbubbi matanadabéda : obbane küniro, ibbarembudu 
husi noda ! Küdalasaügamadevanallade illendittu veda.) “Do 
not say, swollen with pride, the gods are two or three: Mark 
you, he is but one; that there be two is just a lie! The Veda 
says: there is none but Lord Küdalasaügama."?* There are 
many more such instances in the Vacanaéüstra. By quoting 
such instances one could show that Vacanakaras used fabda- 
pramāņa. Therefore criticism of sabdapramaga is not a case 
similar to the one in which sabdapramana is respected as 
shown above. Hence it may be concluded that Vacanakaras 
used Sabdapramana to support the stand taken whenever 
necessary. They were, it shows, in need of śabdapramāņa. 


They have not only used the sabdapramana but also used 
pratyaksapramana i.e., five indriyas and one indriya called 
adrstakarana. Allamaprabhu states : 


(aiditidriyanaridallade oüdiüdriyakke sanda 
gunavanariyabaradu. 
8 guna ekamürti trividha rüpadakaraga...) 


"Unless you know what the five senses are, 

You cannot know the generic principle that follows 
one indriya... 

That generic principle is three fold in form. 


In this vacana Allamaprabhu gives philosophic analysis of 
the indriyas i.e., dréyakarana and what is obtained by them. 
He also points out the relation of both the kinds of indriyas- 
senses. He shows the adequate role of them in the performance 
Of pūja i.e., worship which leads to identification of us 
Worshipper and the object of worship. The work of the 
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to put it the language of pramanasastra, ą 
determinate perception. This is in other words the work of 
intellect. The above quoted vacana provides place for pra- 
tyakgapramana in the world of religious life though in the 
realm of metaphysics or Reality the senses have no place. The 
realm demands the use of pratyaksa pramana. So Vacana. 


kara is in need of pramanas. 


adrstakarana is. 


Why the pramapas, admitted by the Sivasaranas, are not men. 
tioned in the history of Indian Pramayas ? 


The survey of the history of pramanas and their use by 
different darSanas in different numbers shows that there is no 
reference to vacanasastra and the number of pramāņas men- 
tioned therein. Welearn that there isa cross reference of 
pramanas of each of the schools in the works either of 
orthodox schools or of heterodox schools wherein we do not 
find the reference to the pram&nas admitted by Vacanasastra. 
Apart from these schools of thought there is a mention of 
Pauranikas, who admit seven or eight pramanas, in the Bhasya 
on Nyaya Sūtra by Vatíayana, whereas we do not come 
across such a reference to the pramanas admitted by the 
writers on Virasaivism either in the works earlier to twelfth 


century or in the works later. There are reasons for the 
omission all along. 


Nee Rs s traditional works such as prakaram 
navem. ge, Vti, vyäkhye the writers of which are Bodhr 
a I, ; ankararya, Haradatta, Trilocana, Aghoragivadev4; 
Be ma ambu, Bhütikantha whom the author of Padmaréj 
AE merate: Dr. S. Shrikantha Shastri states th#! 
Pa dita and Dutvasa wrote vrttis to Brahmasttra. Sr 
Ñ wrote Brahmasttrabhasya Who was a contempora 
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of Ramanuja as inscriptions of Palliketana show.*? Shripati 
Pandita states that his Bhasya is based on the vrttis of Agastya 
and Durvasa. Rsabhacarya"' in his commentary on Upanisad 
also traces that Durvasa wrote vrttis. There are Mallanna of 
Gubbi who wrote tike to Vatulagama, and Maritontadarya 
who wrote Vyakhyana to Siddhantatikhamani, as well as 
Vadakanda. Vadakanda isa work that disproves philosophical 
stands of orthodox and heterodox schools and proves the 
standpoint of Satsthala school. tis the school taught in 
Vacanaéastra. These scholars belong to post-vacana period. 
All of them are Sanskrt scholars. These works of the school 
are not surveyed from the stand point of pramanas either by 
the scholars belonging either to the period previous to 12th 
century or to the period after twelfth century. So we have no 
clear picture of pramanas depicted therein and is not available 
to the students either of pramanagastra or of Darsanas. This 
is all about the Sanskrt philosophical literature of the school 
belonging either earlier to 12th century orto later period. 
Therefore we do not see the reference to pramagas in the 
history of Pramanas of Indian schools. 


(2) We have vacana literature which is one of the impor- 
tant source literature of the school advocated by the Vacana- 
Sastra or Vacanagama. This literature also has not been 
surveyed from the standpoint of pramāņas since the twelfth 
century up to the present day by the students of philosophy. 
No student tried to show the logical stand taken by Vacana- 
karas in proving the existence of God or other important 
Categories depicted in Kannada language, and to depict 
the part played in the current conflict of the schools m 
those days. This also isa reason why the pramBuas ofthe 
School are not referred. To make up the deficit the studens 
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i hv have to make a fresh beginning to scan the works 
ei era = who came after twelfth century, to know the 
underlying logical principles on which their works are based, 
So also the study of vacana literature from the point, in the 
background of logical activity that was going on earlier to 
12th century and twelfth century in India, is necessary to 
know and to depict the picture of pram@nas as found in the 


vacana literature. 


The study of either the philosophical forms of literature 
such as Bhasya, Vrtti, Karika, Tike, Vyakhyana, Vadakanda, 
etc., or the study of Satsthala vacanagalakattu or of the 
Stinyasathpadane, etc. reveals that the authors had the knowle- 
dge of Indian pramayas and the use of pramanas according to 
their own metaphysical stand. It forces to conclude that the 
Vacanakaras or their literature could not be considered as not 
having pramanas. 


Gubbiya Mallanna mentions four pramanas. They are 
pratyaksa, anumüna, agama and arthapatti which are stated 
on the basis of Paramesvaratantra and Pau skaragama. These 
ae Agamic in use. Mallanna was a scholar in both Agamic 
iterature and vacana literature who was a student of philo- 
sophy and religion. Though he pointed out the number of 
eae as and extracted the definition of the pramanas his use 
r the stand of them to be Virasaivite needs an inquiry from 
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not done so far. This shows that why there is no mention of 
pramagas in the Indian works. 


From this point of view the present paper is an attempt. 
The attempt is limited to the 12th century vacana literature 
and in that mainly to a few vacanakaras such as Basavanna, 
Cennabasavanna, Ghattivalayya and Allama. 


Pramapas mentioned in the vacana literature : 


The pramanas are used to acquire valid knowledge of the 
things around us with which we do our activities in daily life, 
so also those activities that earn merit to have heavenly 
pleasure and to avoid those that involve us in evil. Thus the 
activities of the latter kind are taught by the Vedagamasastras 
which are called aptavakya or agama. Agamapramaqa deals 
with the object called apavarga which is not the object of 
pratyaksa as apavarga is not of this world. Apavarga is 
beyond the senses- organs of knowledge (i. e. vyaktakarana) 
and mind (avyaktakarana). Thus the pratyaksa in its dual 
aspects involves the activity of senses and the intellect or 
reason and the agama. It has two types of objects- both 
seen and unseen- of this world and of the other world. 
There is still one more object which is beyond the agama that 
deals with the other worldly object. This view is held by the 
Upanisads. The Upanisads state that the knowledge of 
Atma (-self) cannot be obtained by the Veda or by the tarka 
(naisa tarkéna matirspaneya).'? That self cannot be gained 
by the Veda nor by understanding nor by much learning. 
(nayamatma pravacanéna labhyo na medhays na bahuné 
sruténa).** But the self could be understood or realised by 
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tarka and 4gama which is calleq 
: : dudaríam güdha manu- 
Sea. The Upanisad states: tam duda i man 
iG subsbitem gavharéstham adhyatmayogadhigaméng 
devam matvzdhiro harsaéokau jahati."" Realising the God 
o Him through spiritual yoga, even the 


by attainment t 
ecient of Days who hath entered deep into that which is 


hidden and is hard to see, for he is established in Our secret 
being and Jodged in the cavern heart of things, the wise and 
steadfast man casts away from him joy and sorrow".?* Not 
only the Upanisads show this but also the Nyaya sūtra by 
Gautama adds yoga to the ‘:pramapas and gives its sanction 
to accept it asa pramāņa. Jainism, one of the heterodox 
schools, admits yoga as one of the pramanas. Kevalapramana 
propounded by one of the schools of the Vedanta is nothing 
but yogapratyakga. The above exposition makes clear that 
the texts of the period of pre-schools of thought and the texts 
of the pre-Buddhistic and the pre-Jaina philosophical period 
admitted yoga asa pramana. Soalso most of the orthodox 
and heterodox schools admitted yoga as a pramana. The 
object of this pramāņa is beyond the other pramanas’ reach. 
This, asa pramaga, is mentioned in the Ny&yasütra of Gautama 
which is pointed out by Mahamohopadhyaya Haraprasada 
Shastri and Mahamohopadhyaya Gopinath Kaviraj in their 
works. The view of the Vacanaéastra is similar when 
Ghattivalayya states :°7 


mearis other than pratyaksa, 


(lilege horagada liñgave, barayya ennatigadolagagu 

$ruta drsta anumanadalli noduvavarigellakku atitavagu- 
agembudakke munnave à gundu kayada karasthaladalli 
nirbhavavagi, k&yavadagi, bhavavemba bhava bayalayitt. 
chikkayyapriya siddhaliiga illa illa embudakke munnave) 
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*O Linga you left me in playful mood. 
You come now and reside in my body. 

Be beyond the reach of those who see you 
with the help of sruta (word), drsta (perception) and 
anumana (reasoning). 

Before saying this the stone-ball disappeared in the palm 

Before announcing Chikkayyapriyasiddhalinga, 


is no more.” 


The terms perception (drsta), reasoning (anumgna), and 
íruta (agama or Sabda) are the means of knowledge (karaia) 
and the disembodied or formless (nirbhava) Liùga is beyond 
the reach of these means of knowledge (pramana). This is 
what he contends to state in the first three lines. He wants to 
state that the principle of individuation is that which gives 
scope for the use of pramana. It is nirbhava (i.e. knowledge 
orni&abda), which is a state of prajňā (knowledge) in which 
principle of individuation has no place for domination, which is 
beyond intellect (kalpana or buddhi). Knowledge of the form 
(akrti) assumed the formlessness (bayalu i.e. nirbh&va) as a 
result of that. This is a transformation of consciousness from 
emperical to transcendental existence. This is realised in 
Indian life, an example of which may be the people like 
Ramanamaharshi, Mahatma Gandhiji who lived in the present 
century. The mystics or Vacanak@ras of the highest order 
Were such people. Vacanakaras state that life either in this 
world or in the world beyond (i.e. other world - svarga) 
is empirical which is not acceptable to Vacanakara. This is a 
pratyaksa or anubhava of different kind. The pramenas~ 
Pratyaksa, $abda and anumana are of no use here. The 
attributes that characterise the lower Reality are not found 


manifested in the higher Reality which is termed Bayalu or 


“nya. The higher Reality cannot be reached with the el 
ot the principle pramagas- ruta, ditis ie ah ES) 
acanakéra realised this in the act of ‘anubhava’ (appreners 
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a means of the Sunya Or Bayalu is called 
It is called, sometimes, nissabda : Vacanakāra 
demarcating the areas of Reality in which the 
ns and where it is not a means of sensing 


Anubhava as 
‘apramana’. 
in stating this is 
mind is a useful mea 
the Reality. 

We have here, according to the Vacanakéra, three 
pramagas, namely, fruta, drsta and anumana which are useful 
in knowing the Reality which is called lower one; and there is 
one more pramāņa called anubhava or Sivayoga which isa 
means of knowledge to know the higher Reality. Lower 
Reality is manifested Reality, Higher Reality is unmanifested 


Reality. , 


íruta, drgta and anumana are three principle pramagas 
stated in the vacana literature, which are the pramāņas 
admitted by Sankhya-Yoga school, Jaimini and Upanisads.. 
The fourth pramaga is yoga. This is used by Vacanakara and 
Upanisadic seer both. Thus we find that the number of 
pramagas stated in the vacana literature and Upanisadic 
literature are same. 


À. detailed analysis of the pram&gas used by the Siva- 
Sarapas or Vacanakāras and their comparative study is nece 
ssary to show the place and the function of them in the deve- 


lopment of the Sastra. This deserves attention. This could be 
done elsewhere. 
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A Reflection on the Term ‘Manam’ 


Kannada is a regional language which is one of the ancient 
regional languages of India. The people, who speak it, are 
Kannadigas. Kannadigas have been making a valuable contri- 
bution to Indian culture for several centuries. The distinguished 
commentators like Shankara, Sripatipandita, Ramanuja, 
Madhava and Sayana flourished in South India, and Karnatak 
was their field of activity for sometime. They enriched the 
Indian heritage. So also Saranas and Dasas made unique 
contribution to Indian mysticism and brought about a social 
change. Sivasaranas expressed their precious and revolutionary 
thoughts in the form of vacanas (i. e. poetic prose). This form 
Ofliterature came into existence with the advent of Devara 
Dasimayya and others during the eleventh century: Because 


of the form and the contents, this literature has a very high 


Place in the history of Kannada literature. The vacanakeras 


i t 
l.e. mystic thinkers and the Sanskrt pandits who wrote 


co : s who wrote epics on 
, commentaries, as well as Kannada poet hilosophical 


Vaéaranas have their own contribution to : nda that 
thinking. So there are texts in Sanskrit and Ka 


i m d: "oi eople-a form 
depict Virgéaivissgawhieluds the. gligion of he Pee 


40 


ofSaivism. This religion makes use of the Saivagamas as jt; 
source literature as it does vacana literature. 


Virafaiva writers use a number of logical terms. Siva- 
faranas the authors of vacanas, mention $ruta, drsta and 
anumana. They sometimes mention samaya. The poets who 
wrote epics on them also mention them. The Sanskrt pandits 
also refer to them. There is a commentary on Vatulagama 
written by Gubbiya Mallanarya. He mentions four pramāņis. 
They are pratyaksa, anumana, $abda and arthapatti. The 
commentary is written during the fifteenth century. He writes 
in the introductory portion : 


catvari tani manani pratyaksadini he dvijah / 
pratyaksamanumanam ca sabdarthapattirevaca // 
samsayadi vinirmukta cicchaktirmanamuccyate // 


The term manam is a logical term which is used twice in 
the above quoted text. It isa technical term used by the 
orthodox and heterodox logicians (Naiyayikas). ‘“‘Manam” 
means both knowledge, means of knowledge and scrutiny or 
Investigation. Itis sometimes used with prefix pra" and is 
popular among the Naiyayikas. They use “manam” and 


eG A » T 
„ Pramaņam synonymously. The term *pramagam" is more 
in use than "manam". 


mou Mallantya uses ‘mānam’ in the first of the three 
and M above and states that there are four pramayas 
: namerates them in the second line. The term ‘mānam’ 
in the third line demands reflection 


(i) Mallaņarya stat f 
eR es that ‘manam’ is "Cicchakti which 
ES mu and other defects. "This is, therefore, vali 

- Sut the term ‘manam’ is a genus under whi 


CO, i 
adic rarer pn aksapramagam, anumanapramB?s" 
C. . ; 
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these are ‘m&nam’ arising out of each of the above said 
instruments of knowledge. One 'manam' becomes manifold 
according to the Satsthala school. So the term ‘manam’ in the 
sense of ‘cicchakti’ does not mean pratyaksapramana i. e. 
knowledge only arising out of five senses of knowledge. 
Therefore, the connotation of the word ‘cicchakti’ does not 
permit the kind of interpretation. 


(ii) One may compare this interpretation with the one 
that is found in the Jaina school of thought. According to 
the school ‘pramana’ i.e. 'münam' is ‘samyagnanam’. The 
definition is : 


“samayagnanam pramanam”’ 


This means that the senses, mark and word are not pramana 
but, the knowledge that originates from them. So what the 
Tarkikas and others say is not pramaya. It is twofold, namely 
direct and indirect. The direct is pure, distinct and unlimited; 
whereas indirect is limited knowledge. So ‘pram@nam’ in this 
sense has a wider connotation which is ‘samyagnanam’ as 
‘manam’ inthe Satsthala school is 'cichakti' which consists 
of all kinds of valid knowledge. Therefore, as the term 
‘samyagnanam’ does not allow it to be used inthe sense of 
one of its species, so ‘cicchakti’ does not. In both the schools 
the terms ‘pramanam’ and ‘manam’ are put to similar use. 


But Gubbiya Mallanarya emphatically states that it Is 
manam’ and places it first in the serial order of (i. e. pratyakea, 
anumana, gabda and arthapatti) the four praméanas, and 
thereby it is implied that it is pratyaksapramana. 


ei Does this not suffer one of the errors of definition E 
"ler narrowing down the connotation or widening : 

eonnotation ? This is a very important point to be note 
Te, 
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ies not only indriya pratyaksa 


The term ‘pratyaksa’ impl \ y 
but d yommjapratyalia or anubhava. It is for this reason the 


term 'pratyaksa' has wider connotation. 


But 'pratyaksa' as used by Mallanarya means ‘indriya 
pratyaksa' only. 


There is another kind of error of relation implied in the 
use of the term ‘manam’ as 'pratyaksa'. Because the term 
*indriya' (i. e. sense of knowledge) has much scope for inter- 
pretation. This is not peculiar to the Satsthala school as it is 
the common feature of almost all the orthodox and heterodox 
schools. The term ‘pratyaksa’ not only means "bahirindriya' 
i.e. external senses of knowledge. Because the example 
quoted in the interpretation of the term 'pratyaksa' is that of 
‘rajjusarpanyaya’. It isan example of an error quoted often 
in case of perception received by eye i.e. visual perception. 
Therefore ‘pratyaksa? is perception by senses. Such an inter- 
pretation of the term ‘ma@nam’ leads to the error of relation 
i. e. in arrowing down the connotation of the term. 


Therefore, the term ‘manam’ does not mean perceptual 
knowledge of the kind to which use it is put here, though we 
accept m&nam’ in the sense of ‘pratyaksa pramanam’. 


The term ‘manam’, if at all it isto be accepted in the 
sense of pratyaksapramanam’ it could be done without 
committing either of the errors mentioned earlier. 


The term ‘pratyakga’ has Species namely, ‘antarindriya 
pratyaksa and "bahirindriya pratyaksa' on the one hand and 
atmapratyakga’ on the other. One may, according to the 
Satsthala school, include 'yogajapratyaksa' in the 'antarindriy? 
m akaa’, because it is 'manasapratyaksa' in its purified state: 

think this is the meaning of ‘yogajapratyakga’ in some of the 


Indian school erm , i 
s of thought as the mind in that state (i. e. YOR" 
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state) acquires limitless power which islost to the mind that 
does not undergo the yogic practice. ‘Atmapratyaksa’ isa 
special kind of "pratyaksa' which is termed ‘darsana’ by the 
Upanisadic texts. This is the highest type of perception in 
the ascending order of clarity. This is the pure state of 
‘cicchakti’ or knowledge. Thus pratyaksa has wider conno- 
tation which does not suffer either the error of narrowing 
down the connotation or the widening of the connotation. 
So manam ' interpreted in this sense is *pratyaksapramapam'. 
This is ‘cicchakti’ which becomes the subject and object as also 
the means. This is identical relation which is contrary to the 
causal relation. The causal relation is criticised by the 
Buddhists. 


From the survey of the above exposition and the force 
of the serial order of mentioning them it is consistent to 
conclude that ‘manam’ means ‘pratyaksa’. 
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A New Meaning of the Term Nastika 
Contributed by Basavauna 


alitgondiharendu anjaladéke? 
nastikavadiharendu nacaladeke ? 

aradadagali shri mahadevatge saranenni 

eni ariyadavanendu mounagoundirabeda 
Kügalasaügamadevaramunde dandana 

dattana enni " 


This is one of the vacanas of Basavanna - a mystic 
thinker - who led a great movement of devotion in India 
during the twelfth century. The present writer first gives the 
meaning of it as narrated by Dr. M. Chidananda Murthy and 
then gives his own meaning. Both of them are given in (A) 
and (B) respectively. He then tries to analyse the vacana t0 
clarify the meaning of the term mastika as he thinks that the 
pa a the vacana (i. e. Short pithy saying) is very significant 
or the student of philosophy of religion as itis important 


from other view Points also. 


l Basavanala S. S. (Ed Ba 
: 16 
reet o aero vacanagalu, p. 47, V. 17 
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(A) Dr. M. Chidanandamurthy narrates the meaning :* 


One need not be afraid of the master as the one has been 
his servant. One should not be ashamed of the talk of non- 
existence of God (i.e. nastikavadu) which is spoken by the 
people around. Whosoever it may be should say that 
Shri Mahadeva is to be saluted. One should not keep silence 
thinking onself to be ignorant. One should say "dandaga 
dattaga". It is not clear to him for the present. Any way it 
suggests that one should dance, he says. 


(B) The first line in the vacana is: ajigondiharendu 
anjaladéke? The word aligondiharu consists of three parts. 
They are a/i + gondu + iharu. àli means contempt. gondu is a 
form of kollu as the Kittle's dictionary states. It means to 
seize. iharu means is or are. When endu is added to the word 
aligondiharu it means that thinking that there is a contemptuous 
treatment. The meaning ofthe full sentence is that why 
should I be affraid if the contemptuous or troublesome treat- 
ment is given ? 


(i) The word ali is nota form of alu; because it is not 
given in the dictionary and it is not a form of any other also. 
It seems to be an independent word giving the meaning. It 
is used in the sense by Chennabasavanya and Basavaņņa 
elsewhere. This meaning differs from the one given by 
Dr. Chidanandamurthy or others. 


(ii) The second line in the vacana is: nastikavadiharendu 
nacaladéke ? The word  nüstikavadiharu is very important 
One as it is a technical term which is the basis for the 
Classification of Indian philosophy differently as it has different 
Senses. There are three well-known meanings of the term 
nastikata. They are: (1) non-approval of the authority of 
SSS 


. z = 5 STATEN 5 
Pandit Nagabhüshana Shastri and a few others give similar meaning of 
the vacana : ; 
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on-approval of the existence of God, (3) non- 


the Veda, (2) n f. Letit beseen in what sense 


approval of the existence of sel 
the term is used by Basavanna. 

The word nastikavadu consists of two parts: nastikavannu+ 
ädu. The first part is nastikavannu. It means ignorance of the 
injunctions prescribed for the practice of devotion given in 
the manuals on religion. The second part is adu. It means 
point out. The complete meaning of the sentence or the line 
is this that why should I be ashamed of if the ignorance 
(of the injunction about the practice of devotion) of mine is 


pointed out to me ? 


The meaning given here again differs from the one given 
by Dr. M. Chidanandamurthy or others whom I contacted in 
this connection. It must be shown why the meaning differs and 
also new meaning iscorrect. This work is done later in the 
paper. 

(ii) The third line is: aradodagali sri mahadévaige 
Saragenni. The words aradadagali and Saranenni are important. 
The first word helps to determine the meaning of the term 
nüstika and also it keeps the continuity of the relation of the 
one that talks nàstika and the one that is subject for the talk. 
So also the word saranenni plays a role of a principle that 
establishes spiritual democratic spirit. The word aradadagali 
means whosoever it may be i.e. either the one that points out 
n ignorance of the injunctions laid down in the text to guide 

Practice of devotion or the ignorant devotee who are the 


two types of people referred to in the vacana. Sarazenni is 10 
Say refuge. 


The complete meaning of the third line runs thus: Who- 


Soever it may be should sa z V ode A i 
God) is refuge. y that Shri Mahadeva (i.c. 8 


(iv) Thef e e s | 
bēda : Ka ache line I$: énüapiyadavanendu mounagon ditt 
gamadéyara munde *dandana dattana” enni”. 
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word énü ariyadava means- one that is completely ignorant of 
the knowledge given in the. religious texts. The word mouna- 
gondirabéda means do not keep silence. Both the words refer 
to the devotee who has been ill treated and has been pointed 
out the ignorance of the person, in the first two lines of the 
vacana. It is further stated that such a devotee should do either 
physically or mentally or linguistically whatever pleases to his 
mind. is that which is pleasing to God. 


The complete meaning of the line is that: do not keep 
mum thinking yourself to be ignorant of religious injunctions 
prescribed in-the texts to guide the devotee to practice devotion 
to God but do whatever pleases you. God accepts it. 


The above exposition gives the complete meaning of the 
vacana. The meaning given by the present writer differs from 
the meaning given by others not completely but partialy which 
is very important from the technical point of view. The follo- 
wing analysis makes the points clear and supports the 
Meaning given by the present writer. 


The one line in the vacana needs extensive analysis to 
show unity, clarity, central idea and purpose of the vacana 
as it gives new meaning. It is the second line: nastikavagiha- 
rendu nàcaladéke ? (why should I be ashamed of the talk of 
ignorance of injunction ?). 


Analysis of the meaning given in (A) : 


The fear is because he is a servant. This is the 
Sense given by the scholars. There is fear according to 
the present writer, only when there is a bad master. 

ere cannot be fear only because one is to become a 


Servant. But fear is there for the servant as the line 


n the vacana states. Therefore the master d a 
One as he creates fear in his servant. Who is 
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this master and what is the relation between the servant 
and him? The master may be either a secular master ora 
religious master. If the master 1s à secular master there 
aught be frictions and unhappy events as the way of life of 
the religious minded servant may not be liked by the secular 
master. If that isthe cause the servant needs must suffer. 
The master, again, may be a religious master and may belong 
to a other sect of Saivism. That is also a case where there will 
be frictions of different nature. The servant in that case also 
may be afraid. The master is, according to the tradition of 
Sivafaragas, neither secular master nor religious master 
belonging to a other sect of Saivism. Hence the master belongs 
to Virasaiva tradition - the tradition of Sivagaranas. 
Basavagga advocates that the servant should not be afraid of 
the religious master who is quite conversant with the teachings 
of the religion. The cause for fear, according to Basavanna, 
need not be either ignorance or the religious servitude. The 
fear in any form should be rejected is the motto of the first 
line in the vacana. 


The present writer also makes analysis of the meaning 
given in the section ‘B’ and tries to find out more meaning 
and more clear meaning thereby. 


According to the present writer the word ‘aji’ does not 
mean servant but torment or contempt. The person, who is 
afraid and subject to the talk that points out the ignorance 


of the religious injunctions, is the same. Similarly, the person 


who torments the ignorant devotee and who points out the 
ignorance of the relig 


ious injunctions prescribed for practising 
devotion are not di P 
iferent. He is a sa is cause 
for fear and shame, same man who 


are E ieee to the meaning given in the section ‘A’ the 
o different Persons. The first Sonido bela religious 


master and th : x 
© second is atheist as the meaning of the ter? 
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nastika is made clear in section ‘A’. There is no concorance 
init asthe use of the terms master and atheist leads to dis- 
connected ideas without giving any sense that helps in under- 
standing the situation in which the ignorant devotee is put 
and why this saying came into existence. Sothe meaning of 
the term nastikava du needs to be clarified. 


There isa clue for clarifying the meaning of the term 
nastikavadu in the same line. The word ashame (nācu) is the 
clue for unlocking the treasure of meaning locked in the word 
nastikava du. 


One may select a number of situations in which one. finds 
himself to be ashamed of : 


(i) A person feels ashamed when faces a new and 
seemingly odd situation. Such a situation may be either for a 
young teacher addressing higher standards for the first time 
or for a bride at the time of telling her husband's name amidst 
her she-friends and relatives for the first time. Such situations 
are happy-odd situations wherein persons shall feel ashamed. 


(ii) There is a music concert in which musicians take part 
who are said to be learned. Mr. ‘a’ performs his music pro- 
gramme in that assembly. The audiance gives a good response. 
The musician feels satisfied and elated. There is another musi- 
cian. He is Mr.‘b’. He points out the minutest flaw in the 
Programme of the first musician and gives still better 
Programme. Therefore there is still a greater applause than 
before. The ego of the first musician is hurt and feels ashamed 
for the ignorance he exhibited in the assembly. This is 
another case. 


(iii) Rabindranath Tagore gives a picture of a different 
type. He gives a picture of a man who is clad in rags, whose 
yes are sunk deep and who has a hungry look, who is a 
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skelleton of bones and bare-footed and bathed in dust. He is 
nothing but a symbol of poverty and ignorance. Tagore 
addresses that such a man should not be ashamed to be in the 
midst of those who are well dressed, proud, arrogant, cunning 
and having scornful look at him. Let his honest, dutify 
and peaceful head be raised before them. 


(iv) There may be another case. There was a man 
who was a despot and wanted to conquer the whole world. 
He conquered half the world which made him mad. He could 
not but think that he was the super man and fit man to bring 
the whole world under his rule. But unfortunately he faced 
adverses in his war expeditions and began to lose whatever 
he conquered. The time had come in his life that it was not 
possible for him to show his face to the nearest and dearest 
arround. This is the dreadful shame which caused him to 
commit suicide. 


n end are - cx cases of shame (nacike). They are of 
the e E : ects. One of these cases helps to know 
of shame Cae ü 5s term nastikavagu. The suitable example 
The devotee HE SER that peace the purpose is second one. 
realises his i aes a musician a’, feels ashamed when he 
There is a ERN Beno by the more learned man. 
injunctions laid OE whol Oints out the ignorance of the 
who is quite ignora Um the religious manuals to the devotee 
line of the vacana nr as stated by Basavagna, in the fourth 
Hen E. Sele therefore, means pointing ov! 
depicted in religious t, devotee which is of the injunctions 
ous texts regarding the practice of devotion. 


If iti A 
and the EE talking of atheism by the term nāstikavāģi 
goes wrong. For à put to shame, then the line of argument 
if one hears insulti ccording to the tradition of $ivafarass 
should defeat Mini Suru, lifiga and Jaügama the one either 

Y argument, or by physica] force or shoul 
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quit the place silently. Such an event occurs in the life of 
Basavanga when he showed milk flowing from the toe of 
$ivansgamayya instead of blood. So if some one talks of 
atheism the devotee need not feel shame but, on the other 
hand, has to react differently. So the term nastikavadu does 
not mean talking of atheism. It is pointing out the ignorance 
one has about the religious texts. It is this that causes shame 
in the devotee. 


The terms aradadügali and saranu help in the effort of 
understanding the meaning of the term nastikavadu. aradadagali 
means anybody. This is to be understood in accordance with 
the context. Anybody does not mean either a person that 
does not know any thing about the religious practices of this 
devotee to whom he talks ora person that does not belong 
to this tradition but talks of the religious injuctions. But here 
it means either the devotee who is referred to in the vacana 
or the person who gives torture and talks of ignorance of the 
injunctions laid down inthe texts regarding the practice of 
devotion or both. 


If by anybody we mean atheist, who talks of atheism in 
this vacana as is the word nāstikavādu is interpreted by some 
Scholars, then there is no necessity of using the word 
Gradadagali. For the persons referred to in the vacana are 
Not atheists and theists but the theists only who do not belong 
todifferent theistic religious sects. If itis meant that the 
Persons referred are theists but belong to different theistic 
religious sects, then the person, who does not belong to the 

itafaiva religious cult, need not say Mahadeva is refuge 

Which goes against his faith to which he belongs. For 
Mahadeva isnot his God. When viewed, thus, from diffe- 
ent angles, the persons are theists and belong to the same 
theistic cult, namely, Viraaiva cult. We find, even then, E 
Wuilitative digerence ip fpem, , The diei n 
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ing the knowledge of the religious texts. The 


i is regard . +o 
in them is reg |-versed in the religious texts. 


of nastikya is wel 
The oes is put x criticism is ignorant of the texts. It is 
this short coming which is pointed out by the learned devotee 
to the simplton. The word aradodagali means either of them 
and pre-supposes the sequence 1n the vacana. In the ultimate 
analysis both of them should say ‘Mahadeva is refuge’ where 


all the differences vanish. It is, for, the kingdom of religious 
or spiritual democracy. 


Basavanna knowing this fully well advises the ignorant 
(&ni ariyada) devotee not to keep silence (summaniru) thinking 
that he is ignorant of religious injunctions, which is pointed 
out to him by saying nàstika, but do practice devotion as he 
likes. Devotion knows no such barriers. Basavanna by 
giving sanction to practice devotion as one likes smashed the 
artificial wall of ignorance of the texts created by religious 


pandit. 


This vacana throws light on the characteristic practice 
that was in vogue. It records such an example and also the 
war waged against that ill-practice and also the success in the 
war. It shows that it is, in other words, a religio-social 
reform done by Basavanna who worried much for the lot of a 
common man. The worry is about the mental states which 
tie him down or make him slaye by clouding his vision. The 
central figure is the nastika (i. e. ignorant of texts) bhakta 
whom the learned (i. c. astika) devotee (bhakta) attacks. The 
central idea of the vacana is to show easy path to practice 
devotion without caring for the authority (i. e. testimony). 


es From the survey of the exposition and analysis of the 
ah ove it is clear that the vacana informs us something about 
€ dstikabhakta (i.e, one well-versed in religious texts) and 


nastikabhakta (i, : S 
(i. e. One ignorant of what the religious te 
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state about the practice of devotion). The easy path of devo- 
tion of ignorant devotee, which is his own discovery, is upheld 
by Basavanna. Both the enlightened (astika) and unenlightened 
(nastika) bhaktas have to accept God as refuge which abolishes 
all the mental, social and economic differences and brings 
God to the door of devotee. The word nastika is put to new 
use asa result it acquires a new shade of meaning. Thisisa 
new contribution tothe Indian philosophical terminology. 
This is to be taken note by the students of Indian philosophy. 
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Yoga in Kathopanisad 


Pre-Upanisadic Yoga : 


The study of Kathopanişad from the point of view of 
yoga science throws light on this very ancient Indian spiritual 
Science - a peculiarly Indian phenomenon, as Dr. Frauller 
states." The antiquity of yoga goes to the days of Rgveda 
as the Bgvedic mantra (i. e. X. 136) is shown to be the yoga 
text by scholars like Dr. R. D. Ranade, Switzer, and Dr. S. 
Radhakrishnan. This could be supported by showing that 
there are mantras? in the Rgveda on the basis of which the 


scholars* conclude that the : 
yoga scie to the 
people at the time of Rgveda. ur om 


Rgveda mantra X. 136 is important from another point 


of view. The description of Rudra and his followers given 
1 Frauller, 


2 (a) Yoge Yogetavastavam vg 
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therein shows that they were absorbed 


pleasures. Marudgaga and Rudra possessed supernatural 
powers also as depicted in Rgveda and Atharvagaveda. So 
the yoga practice led them to acquire siddhis as termed in later 
yoga manuals or texts. Same is the view about Rudra and 
Rudras held by Basavanna - leader of the mystic movement 
in Karnatak during the twelfth century — when he states that 
the innumerable crores of Rudras, who were husbands of 
Ganga and Gauri, were attracted by the animadi siddhis and 
fourfold fruit. They missed the Real as they failed to know 
the relation of self (prāņa) and parabrahma (Litiga).‘ So the 
characteristic or dominant feature of the Yoga practised by 
Rudra and his followers then was siddhi-oriented. 


in supernatural 


Kathopanisadic Yoga : 


The study of Kathopanisad reveals new features and new 
aims of yoga practice which are important facts in the history 
of yoga science. The practicant of yoga science acquires 
supernatural or heavenly pleasures at one stage as a sign of 
progress in the path which is supposed to be the lower aim 
here. So one may say that this is the earliest characteristic of 
yoga. We learn that the aspirant in the Kathopanisad is not 
satisfied with this progress as there is a higher aim which could 
beachieved by the yoga. This is nobler one as it is a realiza- 
tion of self in all beings. There is a still higher stage than this 
for which finally Naciketa strives and achieves. Thus there 
are three aims and three techniques corresponding to the three 
alms of yoga as depicted in the Upanisad. 


Kathopanisad describes the lower aim and the yoga 
technique used therein :" 


Puer Lr 
4 Dr.p. G. Halakatti, Sinyasampadane, ch. VIII, v. 84. Bijapur (1930). 
Kathopanigad I 2, 10, Shri Aurobindo Ashrama, 1965 (Reprint). This is 
Used in this arti 
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(a) janamyaham sevadhirityanityam 
na hyadhruvaih prapyate hi dhruvam tat / 
tato maya nacikétascito’ gni- m 
ranityairdravyaih praptavanasmi nityam / 


“T know that what is called a treasure is transient, for 
that eternal is not obtained by things which are not eternal. 
Hence the Nàciketa-fire (yogagni*) has been lit by me (first), 
then by means of transient things, I have obtained what is not 
transient (i.e. heavenly pleasures*).” The means used here 
justifies the end and vice versa. In this mantra the means is 
transient and the end also istransient. The means and the 
end achieved will be discussed later in the paper. The 
technique with which the transient object is obtained is 
comparatively lower technique. Both the points are in this 
mantra and they need exposition and discussion. 


There is another mantra in the Upanisad which is selected 
to show that the technique and the object achieved are still 
higher and they are new developments, so to say, in the 
history of the yoga science. The Upanisad states :* 


yastu vijnanavan bhavati samanaskah sada éucih / 
sa tu tatpadamapnoti yasmadbhüyo na jayate // 


He, who always possesses knowledge and has control over 
and purity of mind, reaches indeed that place from whence he 
is not born again in this world. In other words, the practi- 
tioner of yoga achieves immortality. He has been transported 
to. he other world. The word ‘samanaska’, i. e., «collected 
UR. clearly implies yoga — one that is defined in the 
1 ns tam yogamiti manyanté sthiramindriyadharagam | 
is, the firm holding back of the senses, is what is call 


* Th 

e words in parenth z 
6. Kathopanigad, 13.8, es have been added to make the meaning clear. 
7. 7 lbid., I 6.11. 
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yoga. The non-deathness or immortality (amrtattva) obtained 
by yoga as stated above is mentioned to characterise further 
the higher form of yoga in another mantra of the text under 
study :* 


ega sarvesu bhütesu güdho tmà na prakafate / 
dréyate tvagryaya buddhya süksmayasüksmadarsibhih // 


‘The self hidden in all beings does not shine forth, but is 
seen by the subtle seer through their one-pointed or controlled 
and subtle mind. This is strengthened by a categorical state- 
ment that this is to be attained by mind alone.” The yoga 
practised by using mind as a means leads to the realization 
that God is there and the practitioner too. This is a clear 
and distinct fact. This isa yoga which is higher than the 
previous one. There is still a higher or the highest yoga 
wherein the use of the mind is completely given up. Yama reve- 
als these forms of yoga and the realization corresponding to the 
forms. Max Muller recognises two types of realization, i. e.. 
lower and higher realization, when he comments: “Yama 
seems here to propound the lower Brahman only, not yet the 
highest. Deva, God, can only be that as what the Old, i. e. 
the self in the heart, isto be recognised..."'* Allamaprabhu 
also holds the same thing when he states to Siddharama that 
God is within these six centres only as well as He is above these 
six centres. In other words, God is both immanent and 
transcendent. Man, who practises yoga, realises these two 
forms of God at different stages of yoga, as stated in manuals 
of later days, whereas in this Upanisad these two forms are 
realised by using two types of techniques which needs expo- 
sition and analysis of the text. 

Yoo 

8. Ibid., 1.3.12. Soma 
Manasaivedama ... | Kathopanigad, 1! 4, m 
Max suu UE pt. II, p. 10 fn. 2, Dover Publication Inc. 
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C. Characteristics of Aspirant Desirous of Higher Yoga : 


Naciketa exhibits those characteristics of mind which 
force Yama to accept him as a fit aspirant whose studentship 
enhances not only the position of tutorship but also that of 
lore. Yama in appreciation states :' ' 


...vidyabhipsinam naciketasam manye 
na tva kama bahavo’ lolupanta // 


“,..I believe Naciketa to be one who desires knowledge, 
for even many pleasures did not tear thee away.” This state- 
ment of Yama reveals that Naciketa met with heavenly 
pleasures as an achievement in the practice of yoga science by 
which most of the aspirants are attracted. There are people, 
as Basavanna speaks, who are absorbed in such items of 
attraction. These heavenly pleasures are achievements for 
those who remain satisfied with them; and for those who toil 
for a still higher goal, they are obstacles. Inthe case of the 
Buddha these heavenly pleasures played the role of a hindrance. 
The aspirants sacrifice these heavenly pleasures for the sake 
ofa higher goal. The later yoga texts also warn that the 
animadi siddhis, which result as a practice of yoga, should 
not be thought of as the aim of yoga-practice and one should 
not stop satisfied with them. They are to be taken as an 
obstacle as they make the aspirant remain here in this stage 
of pleasure. Naciketa proved himself a great warrior as he 
Won over the difficulty so created by the manifestation of the 
eae Way and forced Yama not only to appreciate 

ut also to i . i he 
ae OS him as a fit person to impart t 


Naci : . à ; 

higher i rel the higher achievements to reach a a 
us made hi t lore # 
Yama states :' Imself fit for the secre 
ULM 
11 Kathopanigad, 1, 2,4 
12 Kathopanisad, L2, 11 
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Kamasyaptim jagatah pratisthàm krtoranantya- 
mabhayasyaparam | 


stomam mahadurugayam pratistham drstva dhrtya 
dhiro naciketo’tyasraksih // 


“Though thou hadst seen the fulfilment of all desires, the 
foundation of the world, the eternal object of worship, the 
shore where there is no fear, that which is the object of praise, 
the wide abode, the rest, yet being wise thou hast dismissed it 
all with courage." This is how Naciketa has been appreciated 
by his teacher-Yama. His fitness asa good student caused 
the grace of God to pour like a gentle rain from heaven. We 
find place for God's grace in the yoga science. This is inevi- 
table when the yoga is combined with theism. Yama states 


that the highest goal is attainable only when there is God’s 
grace :'? 


nayamatma pravacanena labhyo 

na medhaya nabahuné $rtena / 
yamevaisa vrgute tena labhya 

stasyaiga atma vivrpute tanum svam // 


"The self cannot be gained by the Veda, nor by under- 
Standing, nor by much learning. He whom the Self chooses 
him (his body) as his own." The doctrine of grace is a domi- 
hant note of yoga in its higher form. God takes care of the 
practitioner which is picturesquely depicted in the theory of 
Mother-cat and kitten (Kisora marjalanyaya). According to 
this theory the mother-cat (i. e. God) is responsible for the 
safety and furtherance of progress in the path. God works 
for the practitioner for whom he has great love. There is 
neither choice nor sacrifice on the part of the yogi as in earlier 
Phases of yoga. This is the final character of the aspirant 


according to Kathopanisad. 


a e 
13, F 
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D. Techniques as Depicted in the Upanisad : 
nce has its own theory of anatomy, 
The anatomy of yoga is both scientific and artistic. The 
science speaks of centres, nerves, light and wind within the 
body. Each centre has flowers, petals, fragrance, flavours, 
sounds, colours and presiding deity. It speaks of heart as 
lower, middle and higher. There are realizations belonging 
to these heart regions. This is very interesting, a description 
of which can be found depicted in the yoga-works ofa later 
age. There is working of ‘praga’ and 'pranava' in unison 
which makes manifest the above stated subject matter to the 
practitioner. When the working of ‘prana’ and ‘pranava’ 
begins to work within there will be change in person and the 
socio-material environment. 


Yoga as a spiritual scie 


The Upanisad speaks of prana‘‘ in its twofold main 
functions, of city (deha) with its eleven gates'® (dvara). These 
terms, from the point of view of yoga science, are very 
important. The relation between prāņa, apana and the eleven 
gates onthe one hand, and that between the self and them 
(i. e. pranapana, eleven gates) on the other are known 
to the Upanisadic yogis. They know the important role of 
them in knowing ‘devi’. The Upanisad states :*° 


ya prégéna sambhavatyaditirdevatamayi / 
guham pravisya tisthantim ya bhütebhirvyaj&yata // 
etadvaitat !/ 


$e c 
(He who knows) Aditi also, who is onc with all deities 
who arises With Praga (breath), who entering into the’ heat! 
abides therein, and was born from the elements. This ? 
that.” The Upanigad hints at the praga and the Devi wh? 
14 Kathopanigad, Il, 5,3 
15 Ibid, II, 5, 1 
16 Ibid, II, 4,7 
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arises With prama and enters the heart. Itis further hinted 
that she and the elements are not different as she is there in 
each element (bhüta). She is in earth element which is a 
supporting element in which the first cakra (i. e. adharacakra) 
is as an abode of Sakti (devi). Itis the first cakra in the 
yogic lower heart. She is one with the deities as stated in the 
mantra. In other words, she is a unifying force. Devi unites 
with each presiding deity of each element and forms a thread 
ofunity byentering the cave of the heart. This reminds me 
of the definition of yoga given by Siddharama. He is one of 
the famous mystics who rallied round Mahatma Basavanna. 
Siddharama states that the yoga is that in which Siva and Sakti 
unite.*7 Itisfurther stated in the Upanisad that there are a 
hundred and one nerves (ndis) in the heart.'! One beyond 
hundred leads to the union with Parabrahma and the rest 
lead to involvement in the cycle of birth and death. This one 
nadiis susumna i.e. Devi. This is the yoga-nervous system 
(nadi vicāra) the detailed plan of working of which is not given 
but suggested. For without the detailed knowledge these 
words cannot be understood or cannot be spoken. We find 
detailed exposition of prāņa and the one nerve (nagi) beyond 
hundred in later works on yoga. Kathopanisad states : 


Satam caika ca hrdayasya nadya- 
stasam mürdhsnamabhinih srtaika l 

tayordhvamayannamrlattvameti 
vigvanngnya utkramage bhavanti Il 


“There are a hundred and one arteries of the heart, one 
of them penetrates the crown ofthe head. Moving upward 
by it, a man reaches the Immortal; the other arteries serve 
for departing in different directions." Going above head in 
thiscontext isto going to Him, Who according to Rgvedic 


Ita vu H 
17 P.G Halakatti, Sinyasampadane, Ch. ILL, v. 65, Bijapur (1930) 
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mantra, is Parabrahma. That is transcendent God. Hei; 
*attyatista ddasangulam." 


Kathopanisad deals with the notion that was existing 
then; according to which living, in other words, is living 
eternally that could be achieved by 'prünapana'. It first 
proposes this notion and refutes inthe same statement by 
giving solution which is a correct idea and is to be grasped 


by the practicant thus :'" 


na prünena napünena martyo jivati kascana / 
itarēņa tu jivanti yasminnétavupasrtau // 


"No mortallives by the breath that goes up and by the 
breath that goes down. Welive by another, in whom these 
two repose." Not only we live eternally by that but also it is 
that principle which causes ‘prahapana’ says the Upanisad. 
This is the deepest meaning of the activities which make us 
believe that eternal life is in *pragapana'. But that is super- 
ficial as shown by the Upanisad. The Upanisd in this mantra 
points to the meaning of Nasadiyasükta of Rgveda. The 
mantra of such a deep meaning in the Upanisad runs:*° 


urdhvam pragamunnayatyapanam pratyagasyati / 
madhye vamanamasinam viéve deva upasate // 


"He (Brahma) it is who Sends up the breath (prana), and 
who throws back the breath (apana). All Devas (senses) 
worship him, the adorable (or the dwarf), who sits in the 
Ca rahtia is in this city of eleven gates. This 
RC Tn is to be freed only with the help of the 
LERRA prana upon whom these Devas’ activities depens: 
Pangad now reaches a very crucial point at this stage as! 
19 Kathopanişad, IT, 5, 5 


20 Kathopanigad IL 5 
5,3 
21 Ibid,I,5,4 —' 
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shows thatthe activities of Devas (senses) are possible only 
because of prana-principle. This gives clue in making use 
ofthe sense inthe service of a still higher principle on which 
the activities of prana depend who is called dwarf (or 
angusthamatrapurugsa) and dwells in the centre of the temple 
(i. e. body). This dependent origination of activity presupposes 
that the control of prana isthe control of indriya. The 
control of activity here means turning the senses inward. 
This is the way to tear away and to free Brahman from the 
body. This is the liberation (mukti) of the embodied self. 


The senses are transient. These are used as a means 
to achieve the liberation of the self, says Upanisad.** 


anityairdravyaih praptavanasmi nityam / 


By means of transient things, I have obtained what is not 
transient. The seeming eternal is not the eternal self but the 
heavenly wealth or pleasure. Heavenly pleasures (svargiya 
sukhagalu) are definitely more durable than the worldly 
pleasures or objects.?* The activities of indriyas (senses) are 
the activities of prana here. Praga is in action through 
senses.” * 


We further note in careful study ofthe text that mind 
and senses (sense-organs) are quite different when Kathopa- 
nisad states that mind is the reigns?” and indriyas (senses) are 
horses. The indriyas, again, are told to be Devas. The 


Kathopanisad, I, 2, 10 ls 
See note No 4, by Adidevananda to the term nitya in Kathopanişad 
edited by him and commented upon by him, Ramakrisbnashram, Mysore 
(1966), p. 28 ; 
Ibid, fn. 5 to the mantra II, 5,2. This view is accepted by Nyaya- Vaise 
Sika school, by Channabasavanna of Sotsthals or Virasaiva school of 
thought and others. 
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Upanigad, elsewhere, states further that the) indriyas arise 
from the elements.*° This view of indriyas is accepted by 
some of the schools belonging to Saddarsanas and Virasaivism, 
From this survey it is clear that the indriyas arise from 
elements. The activities of indriyas are the activities of 
prana. The wise person who is interested in seeing the person 
within turns back the indriyas towards the person in the cave 
of heart who sets the praga in upward and downward move- 
ments. The encased self is freed from the bondage. The 
means to get the heavenly items of pleasure are transient. 
The person, who is really interested in the self-realization, 
ruthlessly rejects these objects of heavenly pleasure. The 
indriyas and the activity of indriyas are used here as a means 
toform the technique of yoga. This is a prana technique in 
other words. This is also called ‘pavanabheda’ by Mahatma 
Basavanna.*' He criticises those who adhere to this pavana- 
bheda technique and suggests another technique- a technique 
of mind. Pavanabheda- a technique used by the Upanisad is 
the lowest form. This is the first form of yoga in other words. 


There is another technique as stat9d above which is 
superior. This is desired by Naciketa. He rejected the 


fruits of the practice of first form of yoga i. e. pavanabheda. 
The Upanisad states :** 


manasaivedamaptavyam / 


"This is to be obtained by the mind.’ Upanisad elsewhere 
States that One could realise the self not by indriyas but by the 
mind which supports the Superiority of mind technique. This 
isa yoga technique. Basavanna suggests this as the you? 
technique when he states that God curses those who think 
26 Ibid, 11,6,6 — 


27 S. S. Basavanal, B E. 
Association, Dharwad, (1960) ^ ^ vacanagalu, p.214, v. 799, L 
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that pavanabheda isa yoga technique instead of the one i. e. 
mind and God relation science- taught by Guru. The Upa- 
nigad states :°° 


manasa bhiklrpto ya etadviduramrtaste bhavanti / 


He is to be known only when the mind makes Him known. 
Those who know this become immortal. The Upanisad 
further gives deeper way of realization. This is the highest 
kind of technique reached for all times. This is the final type 
of yoga technique in the line of Upanisadic teaching. The 
Upanisad not only gives this, but also makes synthesis of 
all these techniques, that crown the idea of yoga. The 
Upanisad states :?^ 


yada pancavatisthante jnanani manasi saha / 
buddhiśca na vicestate tàmahuh paramām gatim / 


“When the five instruments of knowledge stand still 
together with the mind, and when the intellect does not move, 
that is called the highest state.” The Upanisadic seer synthe- 
sises the first technique of prāņa (i.e. indriyas) with the 
technique of mana (mind) to have deeper insight into Reality. 
By doing this the seer shapes a technique for still higher 
achievement and thus completes synthesis of the yoga 
technique. Yoga in this sense isa science of integration of 
personality of man asa vital and psychic being. The seer 
Bives wider meaning to the term ‘indriya’ at this stage as he 
includes organs of sense (i. e- indriya) and mind (mana) with 
its allied faculties such as intellect and heart (i. e. buddhi and 
hidaya). The definition of the term yoga given by the 
Upanigadic seer covers all these in the connotation of the 
term indriya which is a very important development to be 
Noted. The Upanisad defines :°' 


SS 
29 Ibid, II, 6,9 
a Kathopanisad, II, 6, 10 
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am yogamiti manyante sthiramindriyadharanam / 

pure bhavati yogo hi prabhavāpyayau Il 

“This, the firm holding back of the senses, r what Is called 
yoga. He must be free from RC e d nn comes 
and goes.” The survey of previous mantras, as already noted, 
brought to light that the term indriya means organs of sense 
( pancajnānēndriya ), mind, heart and intellect (i. e. mana. 
hrdaya and buddhi). The connotation of the term indriya- 
dharana’ is holding back the senses. Hoiding back the 
senses in this mantra (i.e. indriyadharana) and the meaning 
of the term ‘cittavrtti nirodha’ (stopping of modification of 
mind), which occurs in the definition of Patanjali, are not the 
same. The other term “free from thoughtlessness" (i.e. 
apramattah bhavati) clarifies what I have said in comparison 
of both the definitions of the term ‘yoga’. According to the 
Upanisad, holding back of the senses means diverting the 
activities of the indriya (i. e. five organs of sense, mind, heart 
and intellect) from the outside world to the inner Reality i. e. 
Purusa within, whereas in Patanjali ‘nirodha‘ means stopping 
the mental modifications completely. There is neither looking 
backward nor is there any form of change in the consciousness. 
This is, therefore, being thoughtless. Being free from thought- 
lessness and being thoughtless do not belong to the same 
category of mental activity. The former marks quite a new 
process inthe mental activity. The process of being fre 
from thoughtlessness as stated in the Upanisads is quite ? 
different line of process from that in the Patanjala yoga. Beng 
absorbed in the thought of Self is a must for the yogasadhake- 
Sothis is quitea different kind of technique from the or 


developed and defined by Patanjali. Being absorbed in self 


is the SNNT E : 
The A cet and that is being in the activity of hes 
ngthens the line of interpretation when he sta 


naiva vaca na manasa praptum śakyo na caksus8 Í 
satiti bruvato'nyatra katham tadupalabhyate // 


—— 
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“He (the self) cannot be reached by speech, by mind, or 
py the eye. How can it be apprehended except by him who 
says: "He is" ?" See how the seer reaches, the deep thought of 
which the most modern thinkers are in search, the self that 
cannot be found elsewhere outside oneself who is conducting 
the search. He himself is the object of search. This is 
knowing the self by the self casting off mind. 


Thus we have three types of technique in the Kathopa- 
nisad which are serially accepted and put to use by systematic 
synthesis and analysis making the science perfect and most 
useful for the purpose. This is the yoga science as depicted 
in the Kathopanisad. 
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Mahatma Basavanna and 
His Doctrine of Devotion 


A Man of a Religion of Compassion : 


Basavanna is called great-Atma (Mahatma)- a great 
Indian mystic thinker of 12th century and primeminister of 
Kalyaga-Kalachuri empire- as he embraced the peoples ofall 
castes and creeds with equal love and respect and gave them 
equal religio-social status. He loved no less the other living 
beings. His religion is marked with great compassion ashe 
defines religion :* “Is there a religion without compassion! 
Compassion is the root of religion. The God (i. e. Kügala- 
sanga) does not want that which is not like this.” He is the 
first orthodox mystic-administrator and chief of army staff 
(denyayaka) to denounce the animal sacrifice. He raised WS 
voice against the authority of that part of the veda which 


PUE 
dp E àvudayyi? dayave bsku sakala pravis# Ee 
mayya. Bavan es Mülavayyë. Kügalasañgayyanantallado — 
L. E. Association xis S. (Ed.) Basavagganavara vacanagalu V 
» "narwad, (1962) 
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teaches animal sacrifice. He was a born revolutionary who 
expressed it through being silent and keeping the eyes closed 
as soon as he was born till he was invested with Istalitga by 
Jatavedamuni.” He expressed it again, as he did not like to 
have both Istaliiga and janivara, when he cut off janivara 
(sacred thread) at the age of eight as the poet Harihara 
states; and went to have education by sitting at the holy 
feet of pracürya, namely, léanyamuni. He feels proud 
when he states that he did not have education in the 
Viragaiva well-known educational centres such as Kedara, 
Varanasi, Virüpaksa, and Parvata.' He had the kind of 
education of his times. He inherited the qualities of an 
administrator from his father Madarasa who was head (i. e. 
administrator) of the village- Basavanabagewadi whose wife 
Madalambike was a great devotional lady from whom 
Basavanna inherited that religious instinct called devotion, 
which are the two great traits of Basavanga’s character. 
Basavanna was a niece to Baladeva who was a chief of army 
staff to the Kalyana-Kalchuri emperor Bijala. Basavanna 
was born in 1106 A. D. 


India, then, enjoyed an unequal intellectual freedom and 
reached a very high moral and intellectual height. Most of 
the socio-religious concepts, economic concepts, concepts 
such as yoga karma, values of life, metaphysical categories 
and many more were examined by thinkers during tenth, 
eleventh and twelfth centuries. Kalyana, the capital of 
Kalyaga-chalukyas and Kalyana-Kalachuri emperors who 


2 Viragaiva teachers’ proper nouns are suffixed with muni sometimes De 
Muppinamuni is a name of one ofthe heads of Erin as 
Dr. R. D. Ranade belongs to the Virasaiva peetha asa great e 
of Pathway to God in Kannada Literature, Bhavans University of Books, 
Bombay (1960) 

3a) Hiremath R.C.(Ed.), Basavapurā ņa, p.117 Ming E EAM 

b) “Shri Basavesvara”, p. 64, Mysore Government, Bangalore 
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ivism,® was the great centre of cultural activities 
Wo ctl giants and great mystics from all over 
India. These Kannada emperors ruled almost all the parts of 
north India bringing different parts under one rule and 
enhanced the prestige of Saiva religion which spread from 
Kashmir to Kanyakumari and Gujarath to Bangala. It was 
the reign of Kalyana-Chalukya emperors- a fertile and ready 
soil in which the seeds of cultura] revolution were sown and 
which took place during the reign of Kalyana-Kalachuri 
emperor Bijjala under the leadership of Basavanna who 
was called bhaktibhandari (treasurer of the treasury of 
devotion), and who reinterpreted many of the concepts of 
religion, metaphysics, ethics, and reaffirmed as well as coined a 
few more. Hesynthesised and systematised the ideas those 
scattered arround in his times. Devotion is one of the concepts 
of personal and socio-religious principle which ruled and could 
rule the mind and heart of millions and millions of Indians 
throughout ages and is a great spiritual force that moulds the 
Indian life and outlook; which attracted Basavapga more 
than anything else. He used devotion asa magic wand to 
give a new turn to Indian life and thinking. This demands 
of a philosophical inquiry. 


Mystic metaphysicians and the doctrine of devotion : 


The great thinkers like Sankara, Udyotakara, Trilocant- 
carya, Vacaspatimiéra, Jayanta, Shriharsa, Udayanācāryā 
Shripatipandita- a contemporary of Ramanuja, Ramanuja an 
Basavanga' fought in the battle of arguements to prove the 


—. 


5 South Indian History. | 
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existence of God. They practised devotion either as Advaita 
vedantin or as a Nyaya- Vaisesika thinker or as a Saktivisistha- 
dvaitin or as Visisthadvaitin. Basavanna was supposed to be the 
avatara of anadivrsabha i.e. religious-force. Allamaprabhu said 
that Basavanna is ghanacaitanya* i.e.(conscious force of Abso- 
lute). The notion is that the Absolute is endowed with force 
(Sakti). This is the metaphysical stand accepted by the 
Vacanakaras which is manifested clearly in the vacana. Basa- 
vanna gives expression to all the possible shades of meaning of 
the term devotion which could be apprehended from this meta- 
physical stand. This briefest survey of metaphysical stands of 
the thinkers gives almost all the essential metaphysical basis of 
devotion of Indian schools. 


Devotion as ontological and psychological categories : 


Without referring either to the Naradiya bhaktisttra or to 
the Sandilya bhaktisttra or to the ninefold doctrine of devotion 
as depicted in Sivapurana one may make a short study of the 
doctrine of devotion depicted in the Vacanas of Basavanna. 
This is what I do in this paper. For the detailed study one 
may read Bhaktiyoga - a booklet by the present writer. 
Basavanna states :" 


*phaktiyerba nidhanava sadhisuvare, 

Sivapremavemba anjanava naccikombudu 

bhaktanadavage ide pathavagirabeku 

nimma KUdalasatgana Saranaranubhava 
jagavaidyavayya." 


We find in this vacana three great terms of philosophy 
of devotion. They are "bhaktiyemba nidhana" (i. e. devotion 
called hoard), “Sivapremavethba anjana” (i. e. love for Siva 


8. Halakatti P. G. (Ed), Sünyasampadane, Ch. VII, vac: 28, Bijapur 


(1930). 
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called divining power) and “anubhava” (an inquiry). The 
last term is that from which follow the rest. TE last term is 
‘anubhava’ which means apprehension and inquiry or dis- 
cussion. The discussion held by Sivasaranas clarifies the 
problem of existence i.e. jaga. Itisignorance. The dawn of 
knowledge takes place only when there is an opportunity to 
attend to the discussion held by Sivafaranas. The first 
requisite is the spirit of inquiry and deep inquiry about the 
nature and function of the jaga (i.e. glittering world) that 
blinds the vision of man by its glamour. One cannot be 
knowing the art of devotion for God unless this primary 
condition is fulfilled. Fully equipped with this one may 
embark on the expedition of the hoard i. e. Bhakti with the 
help of the divining power called ‘Sivapréma’ (i. e. devotion 
for Siva). The word prema-love and bhakti-devotion - are 
used by Basavanga' sinonymously. The precondition put in 
this vacana implies that knowledge is prior to devotion. 
Knowledge of what again is another question to be met with 
in this context which necessitates the reply which is fairly and 
squarely repplied by Basavanga. That explanation comes up 
at the proper place in the paper. Knowledge dawns first and 
the practice of devotion follows then says a vacanakàra.'" 
Practice of brahma is said to be brahmacara (i. e. brahma- 
practice) in Which brahma is substance. He that practices 
brahma is brahmacari - a word coined by vacanakara. 
Similarly when we combine two words bhakti and acara, 
forms a compound word bhaktyacüra, means that it is à 
Practice of bhakti. So also bhakti and dcari form the 
Sete ne bhaktyacari meaning thereby he that practices 
thoighoneownsc me or Ghalti alone oan expe 
i.e. spiritual wealth d Phaktilikeall other things 186 ee 

calth that can be possessed. So this is like brahma 


———. — 


10. Halakatti P. G. 
(1930). (Ed), Sünyssapüdane, Ch, VII, vac. 25 'BIjapur 
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an ontological category. Bhakti, for Basavanna, is nothing but 
Siva. It is used in the sense of ontological category by him. 
This is very difficult for us to grasp as we are very well 
acquainted with the word bhakti used in the ordinary parlance. 


The word Bhakti can be shown to be the object of 
devotion differently. Sivaprema i.e. love for Siva is inspired 
by the object of love i. e. religious supreme category. In this 
vacana the means to obtain the hoard i. e. bhakti is Sivaprema 
i.e. love or devotion for Siva. Basavanna states that the 
devotee should dig out the wealth i.e. Bhakti which is the 
supreme object or highest category. To avoid the confusion 
arising out of the use of the word bhakti for both divining 
power and the object to be divined (i. e. hoard called Bhakti). 
Basavanna used in one place Sivaprema instead of Sivabhakti - 
a means and in another place Bhakti instead of Siva (an 
object). By the skillful use he gave a new meaning to the 
word Bhakti. This is how Basavanga raised the word bhakti 
to the metaphysical status. 


The term bhakti as a religio-psychological category is 
used and understood even by an unschooled person. Bhakti 
isa religious sentiment. It is a master sentiment that gives 
shape to the personality of religious man. Bhakti, as a means 
for the realization of God, is the most readily available means 
for both literate and illeterate.'' A member of any caste is 
qualified to use this means. The word Sivaprema is used here 
in this sense by Basavanna. 


These are the two meanings of the term bhakti, namely, 
(i) an ontological category, (ii) a psychological category, and 
(iii) a means for the companionship of God. Sivaprema i. e. 


ll Basavanala S. S. (Ed.) Ibid. (i) vac. 176: dligondaharendu anjaladeke ?... 
enu ariyenendu mounagondirabeda : Küdalasaàgamadevara mundéd- 
andaga dattaná enni. (ii) vac. 493. tala manasapisavanarye, oje 
bajavaniya lekkavanariye «.. anolidante haduve. 
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Sivabhakti as a psychological category could be expressed in 
story telling, singing of praise, art, architecture, Poetry, 
dance, social service or meditation on God or atmarati 
(i. e. self-love). In this way it gives rise for cultural develop- 


ment also. 


Doctrine of Devotion And Its Development : 


(1) Problem discussed : 


Basavagpa as a practical religious man comes across 
some metaphysical and psychological problems while practi- 
sing bhakti. This is not a difficulty of theoretical type. This 
gives rise to the philosophical and psychological deve- 
lopment of the doctrine of devotion which makes the doctrine 
a practicable and organic one. This, in other words, is 
nothing but the development of the personality of Basavanna. 
He states : '* 


oti belivaridante enna manavayya, 
hottigondu pariyappa gosumbeyantenna manavu, 
naduviruloledda kurudatige agaseyalli 
sir belagadante, 
nanillada bhaktiya bayasidarunte 
Kudalasaügamadeva ? 


There are a'number of images used in this vacana. Each image 
gives a peculiar idea to it which Basavanga wants to make 
ve dar aa to the reader or to the listener which i$ 
= AS taken note of as it is an essential category t° 
becomes blind Ribou which the devotion or Sivaprema 
TAS UE Sentence consists of an image of 3 
like a proud despot "m disappears on a hedge. It is moving 
people are th ots pn there is none to chide it though the 
ere. This is one quality of the mind represent 
12 Basavanala S. S. (Ed.) Ibid., vac. 287 
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by the lizard. The second line consists of an image of gosumbe 
j.e. chameleon which changes its colour at every moment. 
In thishe represents that fleeting flux is a character of the 
mind. In the third sentence there is an image of a bat. The 
bat always hangs upside down to a branch of a very tall tree. 
It does not fly in day time but at night time only. It is a lover 
of darkness. It is also known for its insanity. It belongs 
neither to the world of birds nor to that of animals physio- 
logically. This is also a character of mind-owned animal 
called man. This topsy turvy symbol is not similar to the one 
that of a topsy turvy tree symbol — a famous symbol depicted 
in the vedic literature - as the symbol of bat differs in its 
characters which are not found in tree symbol. Bat- image 
depicts more picturesquely some of the instinctive and 
unnatural behaviour of man. The fourth and the last image 
in the series crowns them all as it isa human-image which is 
an animal, but superior animal to any other in the kingdom of 
living world. Human-image is that of a blind man who wants 
to go out of town at midnight when there is none to help him 
to findout the way. The man is blind. So this is one kind of 
difficulty. There is none to guide him out of sympathy as 
every one at midnight is in deep sleep. The series of symbols 
form two types of picture. One is the type in which there is a 
predominance of instincts in life. The other is the type in which 
the man is in need of help in such a situation. To over come 
the first difficulty one has to train these wild horse-like 
instincts. This is an integration work. This is necessary to 
build up an ethical personality. One cannot think of any kind 
of progress without an ethical personality. The reconstruction 
of such a character is to be best done only when there is 
guidance from within. When there is not this the condition of 
such a man will be like a condition of a house without its 
master as Basavanna states'* elsewhere. The guidance from 


13 Basavanala S. S. (Ed.) Ibid., vac. 97. 
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within is only the guidance of self within. The self, in the case 
of blind man, is not guiding which is made clear by the term 
‘blind’. This self in man is called God within the heart by a 
religious man and Purugottama by a yogi or brahmavadin 
(i.e. metaphysician) This guiding principle is called, by 
mystics like Basavanga and others, guru-master. Hence there 
isa dire need of a guru. According to Vacanakaras guru is 
God either as a self within or as a man well-versed in spiritual 
knowledge and practice without. This is realised by Basavanga. 
This is another stage in the development of the doctrine of 
devotion. 

The fifth line is a most difficult one in the vacana which is 
in need of a special inquiry. This is an aphoristic line. This 
line, in one sence, offers a solution to the difficulties depicted 
in the first four lines and in another sense proposes a meta- 
physical inquiry to be held as in this line the word *nanillada' 
(without I) creates an unsurmountable difficulty. Is ‘nanu’ 
(i. e. I) necessary in the life of devotion is one of the questions. 
What is the ‘nanu’ and what is its role in the construction of 
metaphysical structure of the doctrine of devotion are some 
other questions. 

What is this ‘nanu’ (i. e. I)? ‘nanu’ (i. e. I) is a principle 
of individucation. This is accepted by other vacanakira. 
Chennabasavanga states that I (i, e. nanu) is ahankara (ego). 
It is in the principle, which needs no support (niralamba), 
as in an individual being. This'* category is in niralamba 
and is called mahadahaükara- greatego. This is the principle 
cause for the cravings in the individual as well as in the 
Absolute. This is the principle of ignorance. Is this the ‘I’ 
that is referred to in the line of the vacana by Basavanna? 
Basavanna rejects such a principle in building up of a mystic 
E E Says that one should be as if absent in doing 

le. maduva matadolage tanilladantirabeku). He 


14 Hiremath R. C (Ed), Ch 09, 
- hh ennabasav lu, vac. 47s 
Karnataka University, Dharwad, (1965 eae vacanagalu, 
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states more beautifully than this in another place: “maduva 
bhaktana kaya baleya kambhadantirabeku. mella mellane 
horeyetti nodidare olage keccilladantirabeku..."'* The image 
is more elloquent than the earlier in depicting the idea of the 
individuality without the presence of ego - the principle of 
individualisation. There is an individual but, when we make 
an investigation of catching hold of it, we do not find it. 
This kind of individual shown by an image is possible and is 
stated by Sivasarana that sarana can talk without being himself 
in the word.'^ This vacana is nirangadavacü.'" In other 
words Sivasarana’s personage is without ego in all the main 
aspects of the personality, namely, physical (kaya), linguistic 
(vaca) and psychological (manasa) which cover the physical, 
vital and mental being of man. This is not similar to the 
explanation of ego given by Hume or to the one given to the 
King Milinda by Buddhism. The self is in the place of ego 
which is the real source of light that guides the individual 
which is called guru. That needs to be there is the meaning of 
the statement : ^ ‘nanillada’ bhaktiya bayasidarunte ? ”? 


There is another view of the term ‘tanu’ (himself). This is 
an ages old problem in the philosophy of India and a problem 
in the modern age in the Western Philosophy. The question 
put by Basavagna gives rise to a new problem in the history of 
the philisophy of religion or devotion. The same question is 
put by Basavanna in a different form. He says :*° 


bhaktanāgi liàga jaigamava püjisabeku. 
bhaktanāgi tanna tā püjisikombudentayya ? 
swami bhrtya sambandhavu entayya püraisuvudu ? 

Küdalasaügamadeva kanna katti kannadiya torisidante. 
1S Basavanala S. S (Ed.), Ibid. vac. 573. 
16 Halakatti P. G. (Ed.), Ibid. II, 30 Vijapur (1930). 
17 Halakatti P. G. (Ed) Sünyasampadane,ch V, Bijapur (1930). 
18 Basavanala S. S. (Ed.), Basavagganavara Vacanagalu, vac. 185, L. E. 

Association, Dharwad (1962). 
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A problem regarding the worship is discussed in the days 
of Basavanna by divagaranas. Basavanna participates In this, 
In this vacana we see that Basavanna makes an inquiry. He 
states that a person who becomes bhakta (devotee) should 
worship liàga (i e. Istaliüga- the deity) and jaàgama (i. e. 
man of self realization belonging to the tradition). Jaùgama 
is supposed to be a portion of God (i. e. Lifiga) and trods the 
earth to enlighten the devotee. He puts following questions. 
How is it that a devotee worships oneself? How is it that 
there is the fulfilment of the relation that is between the 
master (i. e. swami) and the servant (bhrtya)? According to 
Basavanna the object of devotion is the fulfilment of the bond 
or relation between God and devotee. This is to be achieved 
by worshipping Litga and Jangama but not by worshipping 
one’s own self. This is his contention. Basavanna introduces 
an analogical arguement, which is an evidence for his skill 
in the art of argument and the science of reasoning, to show 
that this is not a right approach and also to show that the 
worship of one’s own self does not help. This is the moral 
that consists in the last sentence in which he states that 
advising a person to worship one's own self is as good as 
saying a person, after blind folding the eyes, to see his or her 
person or face in the looking glass by holding it before. Before 
passing the remarks one should take note of the ideas involved 
in each word he used. He sees distinction between worshipper 
and the worshipped. This is clearly expressed in the words : 
master and servant. It is devotion (bhakti) according to 
Basavagga which keeps them in the order expressed by the 
pe words. Devotee sees this in the worship and maintains 

e same throughout by worshipping Linga and Jangama- 


Is this relation economic or commercial in which thé 
status of God and devotee are peculiar? One may put this 
in a different form and in a better way by putting it i? an 
Interrogative form —isita secular relation? This is so WP? 
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we view it in isolation and also only when our mind is 
dominated by the notion of secularism. The relation may also 
be stated to be one that is found in the theory of slave when 
we say that it is that of Master and servant. This is not the 
idea entertained in his mind when he states so; for in the 
theory of slave man is treated to be as ifa commodity and is 
purchased for personal use without caring for the soul. The 
slave has no place in the class of the master. There is also an 
element of terror in the attitude of the master. The way the 
master behaves with the servant and the living conditions in 
which the servant is put are most nouseating. The slave being 
a timid is immoral. Slavishness knows no self respect or 
knows no thinking of himself as having a self similar to his 
master. He is quite ignorant of all other such things or 
notions. He is, in other words, like a beast brought to the 
sacrificial fire. Neither the master nor the slave thinks of tbe 
divinity in man. Neither the Master nor the slave has the 
word justice in the dictionary of either in which the whole 
moral constitution of man consists as Plato states.'" The 
words master and servant in the vacana, the exposition of 
which is made here, do not presuppose the theory. 


The relation between the master and the servant is neither 
secular nor a-secular but spiritual. The experience of the 
relation in the worldly life knows no barriers of castes, creeds 
or cultures. It embraces the whole humanity and the living 
beings, whose neighbours they are, with great compassion in 
which the moral being of man is fully aware. This is the first 
condition for liberty, reasoning and peace. This is only in him 
who is, as Basavanna states,?? nyayanisthura (Cone standing 
steadfast to justice). He alone does good and lives good. His 
soul is fed on love and sympathy, who is not afraid of any 


19 Zeller Eduard, Outlines of the History of Greck Philosophy, p. 139, 
Routledge & Kegan Paul (1931). i 
20 Basavanala S, S. (Ed.) Ibid. vac: 153- 
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despot or evil in fighting against, which can be seen in freeing 
the enchained self. 


The spiritual relation is founded on the metaphysical 
basis of the two which is not absolutely two but relatively two. 
It is here the metaphysical unity is found imbeded. Basavanna 
begins with this notion. He arrived at it by scientific method. 
He made a deep study of the lives of great ancient, revered 
saints or devotees. He studied the lives of the devotees of his 
times. Thus we see in him a great spirit of scientific observa- 
tion which is the real characteristic of the mind of religious- 
scientists which is expressed in developing the doctrine of 
devotion as found in his sayings. 
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. Technique of Yoga 


and Vacana Literature 


M 


Introduction : 


The term yoga in its etymological sense (yogartha) or 
in its usage sense (rüdartha) is a means that leads to union as 
it is joining. In religious sense itisthe supreme union with 
God or Self. The union for the orthodox schools is either 
with God or with Self. According to the former the God is 
personal God. According to the latter the self is supreme 
Self. The heterodox schools like Buddhism and Jainism hold 
the view that nirvana is of an individual and is samadhi. It is 
trans-emperical existence for Buddhism. It is an absolute 
state of self but not of an ego i.e. emperical self. It is 
kevalatva for Jainism i. e. perfect state of self of man. Thus 
yoga for them i. e. for Buddhism and Jainism is different from 
the yoga taught by orthodox schools. Yoga in this sense is the 
Supreme aim of man. This is the meaning of human birth. The 
term yoga as a means for the achievement of that which is used 
by each school. Every school in that sense developed its own 
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technique. Pürvamimams8 and Charvaka are the two schools 
which did not accept yoga. Orthodox texts and Heterodox 
texts give a number of names of yoga.. They are all species of 


the term yoga - the genus. 


Saivism and Yoga : 


Saivism is a very ancient religion which used yoga. 
According to the archaeologists the religion and yoga used by 
the followers of the religion are pre-vedic.' The yoga is in 
this sense a pre-vedic technique used by the people. Thisis 
the view of the archaeologists about its historicity. There are 
vedic scholars who state that Rgvedic mantra x. 136 is the 
yoga text." Rudra is the leader ofthe Munis. Rudra is found 
in the state of bliss of yoga amidst his followers, namely, 
Munis. Rudra is, therefore, the master of yoga science. 
Basavanna -one of the greatest mystics of the twelfth century- 
states that the innumerable Rudras were engaged in acquiring 
siddhis i. e. supernatural powers. Yoga of Rudra and his 
followers is characterised as siddhi-oriented. This is the view 
of yoga of vedic scholars. According to archaeologists yoga is 
a technique used by the Saiva religion in pre-vedic India; and 
for the vedic scholars it is associated with Rudra and his 
follower s. Yoga in ancient times, thus, is found to be associated 
with Saiva religion which in its long and varigated history 
assumed different forms. Vatulagama states :* 


Saivam caturvidham jneyam samasacchrau sagmukha 
samanyam misrakam caiva Suddham viram yathakramam 
1 x John Marshall, Indus Valley Civilization, vol, 31, p. 11; lachnef, 
Eo e Comparison of. Religion, p. 38, Beason Press (1962). 
anade R. D (Dr.), Constructive Survey of Upanishadic Philosophy, 
: p. 406, Bilvakunja, Poona (1927). 
3 MARE P. G. (Ed,), Sünyasampadane ch. VIII, vac. 84, Bijapur (1939) 
dhakrishnan S, (Dr.), Brahmasütras (Eng. Tr.) fn. 1 p. 8 
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The forms that Saivism assumed, according to Vatulagania, 
are Samanya$aiva, Mi$rasaiva, S$uddhasaiva and Virasaiva. 
All of them shared some of the common characteristics. Yoga 
isa common technique used by them to join or unite with 
giva- the God of the religion. Virasaivism- a form of Saivism- 
called it Sivayoga. This isa very popular and famous name 
of yoga.  Sivayoga is called Animisayoga.  ViraSaivism, 
according to its own metaphysical stand, has its own technique 
of yoga and the shade of meaning of yoga i.e. union also 
differs. The source literature of Virasaivism is in Sanskrt and 
regionallanguage. Karnataka isone of the Indian regions 
in which Viragaivism has spread. The teachings of the 
religion in Karnataka isin Kannada language as the great 
masters taught the religion in Kannada. The masters are 
called vacanakaras as they used vacanas (i.e. short pithy 
sayings) as a vehicle of their teachings in Kannada. This 
form of literature is called vacana literature. The yoga science 
used by the Vacanaküras- Virasaiva mystics- has been depic- 
ted in vacana literature as itis depicted in Agamas which are 
in Sanskrt language. The Vacanakaras arc masters in yoga 
science. 


My research is limited to vacana literature and the 
technique depicted therein. It is what I propose to show as it 
is there. Vacana is dedicated to depict ethics, metaphysics, 
religion, mysticism, religio-socialogy, religio-economics, philo- 
sophy etc. Vacana literature is edited in different forms such as 
Satsthalakattu, Ekottarasatasthala, Sünyasampadane, Sakala- 
puratanara vacanagalakattu. They deal with the subject 
mentioned. Pranaliigisthala— one of the six sthalas and 
fourth in the serial order- deals with the yogic experience, 
yoga techniques. We also find vacanas giving the characte- 
Tistics of yogic experience and also the techniques. We find 
the criticism of different forms of yoga science and their 
techniques by vacanakaras. Vacanakaras, though write on 
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yoga they practised, did not intend to write à manual on the 
science. However, we have ample material that helps to 
know different aspects ofthe techniques and the experience, 
The yoga science, as depicted in their vacanas, shares some of 
the common characteristics of the techniques found in the 
other systems. We may roughly classify the yoga technique 
into (1) physico-vital, (2) psycho-ethical, and (3) metaphysical 
categories. 


Yoga science deals with the postures, mudras and bandhas, 
working of the vital airs, acceptable and non-acceptable moral 
practices, nature of siddhis, nature of self and mind, nature 
of God and union with God. These topics cover almost all 
the important topics of yoga science. This knowledge is 
essential for the practicant of yoga. 


Yoga in vacana literature : 


The yoga in vacana literature is called Sivayoga or Ani- 
migayoga. As Sivayoga itis found depicted in the yogapada 
of Agamas. The former is a name given to the yoga on the 
basis of the technique, the latter is a name given on the basis 
of tradition. Animisayoga (i. e. Sivayoga) in vacana literature 
is depicated in its threefold form. The three forms of yoga: 
(1) It is a form of Animigayoga (i. e. Sivayoga) in which Ista- 
liñga is used asa technique to concentrate the mind and for 
its spiritualization as well as for the establishment of equilli- 
brium of vital breath that is necessary forthe ascent of mind. 
(2) It is also a form of Animisayoga in which Istalinga is not 
used as it is concentration of mind on Pranaliiga which is in 
the eight petalled heart centre. There is no use of organs of 
Sight (i. c. eyes) as they are completely closed and the mental 
sight is turned inward to Place on Prápaliàga, (3) It is a third 
form of Animigayoga in whic both Tstaliiga and Pranalitig 
are used to achieve the Concentration of mind to make the 
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mind a fit vehicle for the ascent in the piligrimage. This isa 
synthetic technique as the synthesis is of the first and the 
second form of Animisayoga. For the sake of convenience I 


use the symbols a, b and c for the three forms of Animisayoga 
respectively. 


Istaliüga is a symbol ofthe union of Siva and Sakti and 
is a concrete object. Istaliüga is a miniature of Liüga. Itisa- 
religious object used as an object of worship gnd meditation as 
well as concentration. Worship isa religious act. Concen- 
tration of mind is a psychological act. All cases of meditation 
are not necessarily religio-psychological functions but medi- 
tation in this case isa religio-psychological function. The 
practicant of Animisayoga begins with bathing which isa 
necessary and preliminary act to perform worship of Istaliüga 
Which is always associated with his or her body as it is given 
along with a spell by a guru at the time of initiation and 
is instructed to have it worn on body. The Istalitiga remains 
on his or her body till the person dies. It is burried with the 
corpse of the person. Every individual of Virasaiva commu- 
nity takes bath two times a day and performs worship twice 
a day in a particular place called püja-grha (i.e. a place 
meant for worship). The person after bath goes to puja place 
and sits down in sukhàsana i. e. pleasing posture. He takes out 
Istaliàga, which is placed either in a metal or wooden casket 
orina cloth, which is kept hanging to the neck usually. He 
places Istalitga on the left palm and gives bath with conse- 
crated water. Then holy ash is applied along with kunkuma, 
chandana muttering mantras which are meant for. After that 
bilvadala,, flower, and rice are placed on Istalitiga. Bellis 
rung and üdabatti is waved muttering spells meant for. The 
Person does all these functions keeping Istaliüga on the left 
palm. Then the person sings a hymn of praise. Thus ends 
pūjā. This isthe first phase of Animisayoga. The second 
Phase of yoga proper begins when the person fixes gaze of 
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half-closed eyes on Istalitga which is on the left palm raised 
up to the hight of the tip of nose at a distance of six fingers, 
There will be no praises of hymn to be sung. There is silence 
only. Either he or she uses the spell given by guru at the time 
of gazing Istaliiga using rudraksi-beeds. The time for the 
meditation is not restricted. One may take ones own time. 
The member ofthe community does this twice a day i. e. in 
the morning and inthe evening after the day's work and 
before night-meal. The last item in the yoga ends with 
offering (naivedya). Naivédya is taking food along with 
Istaliàga. Every morsel that the person takes, is offered to 
Istaliàga with which the mantra Sivasaranu (Siva is refuge) is 
compulsarily to be accompanied. This completes the process. 
This is Animigayoga. It is symbolically named yoga ‘a’ 


Pragaliiga is an abstract form of Istaliàga which is in the 
eight petalled lotus called anahatachakra. This is an object 
of meditation in which aksi- not the eyes- (drstakarana)- but 
the mental eye is used. This Pranaliügopasana is not possible 
forallas itis abstract form of worship. There is no use of 
Istaliàga inthe meditation of Prapalinga which exists in the 
anBhatachakra of the practicant. He closes all the senses 
except mental-sense. This is yoga ‘b’. The difference between 
the type of worship and meditation to be found in yoga b 
and the worship and meditation to be found in yoga of other 
systems of Saivism is from the point of view of metaphysics. 
The difference also consists in the technical sense of the three 
phases of Animisayoga and the others. The three phases are 
arcana (worship), dhyana (meditation) and arpana (offering). 
arcana (worship) is ahangropasana (worship of the self of 
oneself ), dhyana is that of the same self and arpana is offering 
of oneself to the self which is still a higher spiritual function 
that culminates into the life of the Absolute living now 4% 
here. This is yoga ‘b’. 
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There is third form which is symbollically called c. It 
(i.e. yoga ‘c’) isa synthesis of the yoga ‘a’ and the yoga ‘b’. 
The experience of yoga ‘a’ covers all the three stages of yoga- 
hrdaya. They are adhy-hrdaya (i.e. lower heart), madhya- 
hrdaya (i. e. mind-heart), and ürdhvahrdaya (i.e. upper heart). 
adhohrdaya consists of adharacakra, which is the first one and 
itisthe base-centre in which vital-energy is asleep coiled up 
like a snake, svadhisthanacakra and maniptraka cakra. These 
three cakras are constituted of earth element, water element 
and fire element respectively. madhya-hrdaya consists of 
anahatacakra which is constituted of air element. ürdhva- 
hrdaya is consisted of viéuddhi and ajnacakras. Visuddhicakra 
is constituted of 8kaía i.e. etherial element and ajnacakra 
is constituted of Jiva or Prapa category. The practicant 
concentrates his mind on the coiled up vital energy which is 
sleeping in &dharacakra. It is turned into Lihgasakti and 
awakened to ascend through susumnanala visiting gurulihga, 
fivalitga, jaàgamaliàga, prassdaliàga, and mahaliàga in 
svadhisthana, manipüraka, anshata, viéuddhi and 8jn&cakras 
respectively. This isthe one kind of experience. The term 
lihgasakti needs explanation. 


There is an energy in the adharacakra which is accepted 
by every yoga belonging either to orthodox religions or to the 
heterodox religions. It is called kuadalini by all of them. Simi- 
larly, Sivagaranas also name it. According to them this energy 
is the energy of Liàga. Allama prabhu* states that it is 
Liàgakuàdali that isin adhara following which one appre- 
hends the Divine in heart-lotus and also in other lotuses 
existing in overhead centres. This is not prakrtafakti i. e. 
base energy but aprakrtasakti i. e. spiritualised energy. The 
idea of yogasakti or kundalinisakti, which is sometimes called 
agni (fire), is very old one. Itisas old as Upanisad at least. 


—— ee 
5 Basavaraju L. (Dr) Ed. Allamanachandrike, v. 202, Nalanishankara 
Prakashana, Mysore, (1960). 
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In Syetasvataropanigad it is called fire being in prthvi.* [m 
Kathopanisad the same is called Devi* It is citakti in the 
ultimate analysis. Itisin that sense the power of Parativa 
i. e. Metaphysical reality. They cannot be understood 
separately. The Agamas state that na Sivak Sakti rahito 
na Saktih Sivavarjitah — there is no Siva without Sakti and 
there is no Sakti without Siva. It is what is in the mind of 
Chennabasavanga when he says: Saktiyabiffu Sivanunfe? 
Is there Siva without Sakti? This is the metaphysical meaning 
and status of Sakti in the yoga advocated and practised by 
Sivasaranas. 


Payanabhedayoga (i.e. Abhyasayoga) and Pranaliagayoga: 


Sivasaranas make a distinction between the yoga practised 
by other schools of Saivism and the yoga practised by 
themselves. The yoga “b’ in the words of ‘Sivagaranas is 
similar to the one practised by other $aiva schools. The 
yoga ‘b’ is Pragaliigayoga which, while comparing with the 
yoga 'a' or ‘c’, is called "Pavanabhedayoga'. It is a yoga 
in which the vital breath is being made use of as one of the 
items which form its technique. Pragalinga was practised by 
Sivasaranas like Siddharama. Siddhantatikhamani advocates 
Pranaliügayoga for a particular class of people. It is an 
important text on Virafaivism. Sivagaranas call this yoga 
Abhyasayoga or Pavanabhedayoga sarcastically for other 
reasons. This is to be noted. 


One of the reasons the Vacanakaras have in their minds 
Seems to be that the followers of Vira£aiva faith- the practi- 
cants of Animigayoga- should have Istaliàga both as an 


6 Adidevanand Swamy (Ed.), Sveta£evatara Upanist, II, 1, Ramakrishna- 
shrama, Mysore, (1966) 


7 Adidevananda Swamy (Ed.) Kathopanigad, II, 4, 7, Ramakrishnashram’, 
Mysore, (1966) 
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object of worship and an object of concentration of mind 
through fixing the eyes on Istaliàga. Itis in one sense the 
personal God- the symbol of union of Siva and Sakti and in 
another it is the worshipper's chicchakti (i. e. self). The 
self is immortal consciousness (endüsayada chittu.* It isa 
particle of the Absolute. This type of worship is.called 
ahangropasana.° It seems, that the practicant should know 
that the metaphysics of the satsthala school does not 
believe in the theory of illusion of the objects of the senses. 
The senses and the objects of the senses are useful as they 
relate the practicant to the higher reality which is spiritual 
realisation. Without the Istalitiga there is no relation between 
the devotee who is the visible form or gross form of self and 
the Istaliiga, the gross form of Liiga. This is the first stage 
in the technique and the first form of relation or realization. 
This is the lower stage in the technique and the lower form 
of Reality. There is a higher stage in the technique and 
there is a higher form of realization and Reality. These are 
the two forms of technique as depicted in the Kathopanisad.' ° 
Similarly the development of technique is depicted in the 
vacanas of Sivasaranas. This is in accordance with the 
metaphysics of the school of thought of Vacanakaras.!' 
Vacanakaras state that pavanabhedayoga is abhyasayoga.'* 
This yoga is prescribed for the beginners and for those who are 
facing difficulty in achieving concentration of mind. The 
practicants of pavanabhedayoga are called karmis - those who 


— — MÀ —À — 


| * Channamallikarjuna (Ed.) Sakalapur&tanara vacanagalu p. 18, v. 1, 


Saddharmadipikemale, 9 (1959) 
9 Sakhare M. R. Prof, Liágadharagachandrike (1947) Belgaum 


- 10 Max Muller, (Tr ) The Upanisad pt. I, Dovers Publications (1962) 


ll. (a) Halakatti P. G. Dr., Sunyasampádane, ch. x, 48, Bijapur (1930) 
(b) Adayyana vacanagalu (palm leaf mss. No. 448) vs. 60-80, Manuscript 
Library, Institute of Kannada Studies, Karnatak University, 
Dharwad 
\? Halakatti P, G. Dr., Ibid, ch. x; v. 50 
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are interested in the fruits of action and performing actions- 
by a mystic called Moligeya marayya (i. e. Kashmir king who 
came to Kalyüga renouncing the kingly power and pomp 
as was attracted by the movement of Sivafaragas in Kalyana. 
He accompanied with his wife and sister). 


There is difference between pavanabhedayoga and prana- 
litgayoga. Pavanabhedayoga is a yoga in which prāņa is used 
as a yoga technique to realise the purusa (i. e. Self) in the 
heart-lotus. The yoga in which liüga (i.e. self) and prana 
(self) are related by pranagakti or it is the union of prana and 
liiga (i.e. pragapurusa — the presiding deity of prapa) called 
pranalitigayoga. This is, sometimes, termed jnanayoga also. 
But Siva$aragpas do not approve this as their system of 
philosophy does not allow. Istalihga is dire need to relate 
prana and parama. They compare the scientific effect of their 
yoga to a case selecting from bottany. Sarana states that the 
transformation of prana into Liüga there should be Istalitiga 
which is like the process of mixing the perfume into the 
sesamum oil. This process according to Saraüas''* view or 
theory is like this, that the sesamum plant should be bound up 
with the scent in order to suffuse the oil it produces with 
perfume. This is the botanical knowledge- a knowledge of the 
working of vital-life in the plant kingdom — which is applied 
here. The Prayalitiga-yoga is different from the yoga called 
pavanabhedayoga or jn§nayoga according to the Vacanakaras. 
The yoga of Sivasarapa, which incorporates upadhiyoga, niru- 
padhiyoga and sahajayoga, is synthetic yoga in which Istalitga, 
Pragalitiga and Bhavalitiga are used for realisation. 


_ Letus, to know the kinds of techniques of this synthetic 
yoga, select vacanas of Sivasaranas and make an inquiry. 
Vacanakara states : ' ' 


CRIES UE 

13 Halakatti P, G. Dr., Ibid, Ch. X, V. 34 

14 Basavaraju L. Dr., Allamana vacana chandrike, p.45, v. 190, N 
shankara Prakashana, Mysore (1960) 


alani- 
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adhara liùga nabhi hrdaya kantha bhrümadhyadamele 
nindudideno ! 
nitya nirafijana nirupadhika rekheyagirdudadeno !! 
vidruma kusuma caksu parimaladindattale 
guhesvaranembudadeno !!! 


Allamaprabhu is the author of this vacana. He is descri- 
bing the experience of the yoga in this vacana. He mentions 
six places that are in the body. They are (1) adhara, (2) liga, 
(3) nabhi (4) hrdaya, (5) kantha, and (6) bhrümadhya. adhara 
is the place where there is prthvitattva (earth element). It is 
here the first chakra (vital centre) exists called adharachakra. 
litga is place where there is ap tattva (water element). It is here 
the second centre exists called svadhistanacakra. nabhi is the 
place for agnitattva (fire element). It is here the third cakra exists 
called manipüraka  hrdaya is the place where there is vayu- 
tattva (air element). Itis here the fourth cakra exists called 
anahatacakra. kantha is the place for akaéatattva (aether ele 
ment). It ishere the fifth cakra exists called visuddhicakra. 
bhrümadhya is the place for atmatattva (self element) where- 
in the sixth cakra, called ajnacakra, is. Thus we have six 
adharas (i.e. six elements as the basis) for the six yoga 
centres in the first line of the vacana. This forms a part of the 
meaning of the first sentence. He wants to say something 
more than this. He counts these places to know what is it 
that is there in all the six centres. He describes the experience 
or apprehension he has in those six cakras in the second line 
with wonder and awe. What he apprehended is an cternal, 
spotless, supportless line. He further describes it that it is 
coral—flower which is beyond the smell to be tasted by the 
sense, This experience he calls finally the Absolute (i.e. the 
name for which he likes to use is Guhé4vara. Itisalso an 
insignia of his vacana). This is the experience of the yoga 
called pavanabhedayoga or pavanayoga. This. experience is 
also of the pranalifigayoga which is sarcastically called 
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abhyüsayüga. The vacanaküra distinguishes his yoga by 
naming ‘pavanaviyOga’ (i. e. Animisa yoga) from the yoga 
called pavanayóga The word pavanaviyoga which is used 
here means that his yoga goes a step ahead where pavana asa 
technique is useless. So he uses the word to point out that he 
does not use pavana (vital breath) as a technique and also to 
point out that in this sense it is devoid of vital breath. The 
state is the state where there is not even prana. It is like the | 
state of the principle which is described in the nasadiyasukta of 
Rgveda. The problem remains that what is the technique hc 
used. This topic is dealt in the rest of the paper. 


A synthetic technique : 


Animisayoga is unique in its technique as the technique is 
a synthesis of breath control, worship, meditation and trataka. 
The purity of body is achieved by breath control as it is inner 
bathing. As the outer bathing makes body pure and isa 
necessary pre-condition to perform worship, so also the inner 
purity of arteries, veins etc. is necessary to keep the body 
pure and healthy. These conditions make the abode fit for 
healthy mind. Breath control has not only the hygienic value 
but also still greater one which is a spiritual value. The breath 
control (pr&pgpana and kumbhaka or pr&nayama) when is 
accompanied with a spell is changed from bodily activity to 
spiritual activity and this activity is called Mantrayoga. This 
takes place in pranayama and it is a phase of Animisayoga. The 
worship is not on physical level when the animisadrsti (half 
closed gaze of eyes) is fixed on Istalihga which is on the left 
palm. _This worship is psychological as it is a meditation. 
The mind takes the form of deity who is either nada form or 
biüdu form. Hence this is Layayoga and is another phase in 
the Animisayoga. As the movement of breath is stopped: 
it is Suyoga. It is a phase in the Animigayoga. Due t° 
all these effects taken place simultaneously, the mind remains 
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in succidananda (existence- consciousness and bliss) form. 
This is Rajayoga which is a phase in Animisayoga. There are 
worship, devotion, knowledge, vows and realization in the 
total performance of Animisayoga and is called Sivayoga and 
onthe whole it is Animisayoga with these five-fold yogas. 
Thus it is synthetic yoga. In the above exposition we see how 
the four activities, namely, breath control, worship, medita- 
tion and trataka needs to be explained in one or two sentences 
and is to be compared. Trataka is defined :' * 


nirikse niscaladría stkgma laksyam samahitah 
a$rsampataparyanta ma caryaistratakam smrtam 


“To fix with insistence the sight, without winking, on a 
minute object until the tears come to the eyes is known to the 
great teacher as Trataka." Hatha-yoga pradipike or other 
works on Hathayoga speak of only one kind of Trataka, but 
the Upanisads mention three different forms. They are inner, 
outer, and intermediate. Though Animisayoga uses fixing 
the eyes on Istaliàga it is different from the one taught in the 
texts on Hathayoga in minute, important details. The eyes, 
as in Hathayoga trataka, are not fully opened in Animisayoga 
as the eyes are half closed. There isnot so much strain on 
eye-lids and the eyeballs. It isa pleasing pose. Fixing the 
eyes is not on a very small or minute secular object but 
on a holly object or religious object or the symbol of 
personal God or personal self dwelling in the human heart. 
The object is as big as thumb atleast. Regarding the kinds 
in it Animisayoga unlike Trataka taught in the manuals 
on Hathayoga gives, again, synthesis of external and internal 
fixation of eyes- one is external eyes and the other is the 
internal eye, namely, mind. The internal fixing in Animiga- 
yoga is not the same as given in the Upanisads. Inner-fixing 


Ts MNA * 
l5 Hatha Yoga Pradipike, 2.31 and Goraksha Samhita, 2.9, quoted in Yoga 
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according to the Upanisad “consists in fixing the visual field 
of the closed eyes between the brows. It is usually done with 
the six-faced (Shagmukhi) gesture.” This is not the inner 
fixing of the eye- mental eye. In Animisayoga inner fixing is 
fixing of the mental eye on the person (purusa- i.e. prana- 
liàga) in the heart-lotus. The inner and the outer fixation 
are two independent practices there, whereas in Animigayoga 
outer fixation is with half closed gaze on the Istaliàga which 
is on the left palm and at the same time the mental eye is fixed 
on the pragaliàga that is in the heart-lotus. Both are simulta- 
neous and are synthetic in turn. In case of Trataka as depic- 
ted in Hathayoga is minute particle or a minute object. But 
in Animisayoga the object is religious and metaphysical. Thus 
there is difference. Itis, one may say, not Trataka in the 
strictest sense. 


Chennabasavanna a nephew of Basavagna who was a 
great mystic thinker of first rank and was compared to Phaedo 
in Greek Philosophers by Dr. R. D. Ranade, gives the descrip- 
tion of animisadrsti.' * : 


Ratan istalitiga-dallitta drsti binduvina 
paripariya bannava 

nodi nodi danidu, Sivakalartpadallivyapisi, 

kahga]a eve matavillade litgalaksyavu 

kadaladantiddade 

kalana kütavu tolagihudayya...... S 


[The sight, that is fixed on Istalitga (symbol of personal 
God or self), quite satisfied seeing the various views of colout 
of spiritual light-point and spreads out over the power of 
Siva. If that sight on Liüga is steadfast without the winking 
of eyes the union with the god of Death is left and gone away-] 


——————— 
16 Hiremath R. C. Dr., Chennabasavannanavara vacanagalu p. 485: v.1042 
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Maggeya Mayideva, a great Agamic sütrakara of fifteenth 
century who was well-versed in Sanskrt and Kannada gives a 
detailed explanation of the effect of drsti. He writes:'" 


litgadolitta drsti nijadrstiyolirda 
3 manam manassino 
Ipiügade nindabhava madarol nelegonda 


Sivatmaliigada 
litgadolirdare nityasukhiyagi virajisuvatige 
bahya ka 


rmatigalavétakayya paramaprabhuve 
mahadaipurisvara 


We find in this stanza that there is a psychological process 
which is developed due to fixing the half-closed eye-sight on 
Istalihga. Mind is attentive when the animisadrsti is fixed on 
Litga. There is knowledge and form of God when the mind 
is attending on Linga. The devotee, who is engaged in the 
practice of Animisayoga, is living in God i. e. Istaliàga and 
having the bliss always asan effect of the living in God. So 
he needs no other external religious duties. There is another 
great poet philosopher called Chamarasa who gives the scienti- 
fic exposition of the Animisadrsti which makes the explanation 
of the drsti complete. Chamarasa writes: ey 


alinindode sulidu stsuva 
gali niluvudu gali nile mana 
mele niluvudu manavu nindode bindu nindihudu 
lileyinda bindu nindode 
kalakarmava geddu mayeya 
hela hesarillenisabahudai basava kelenda 
17 Nageshashastri Dr., Satakatraya of Máyideva, p. 251, st. 52, Murugha- 


math, Dharwad (1968) S 
18 Basavanala S.S. Prof., PrabhuliAgalile, Ch. 18, st. 22, L. E- Associa- 
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[The breath, that over flows going round, stops only when the 
eye-lids are unwinking. The mind stands still when the breath 
remains without movement. The bindu (i. e. point of spiritual 
light) stands still in its own stillness leading to the conquer of 
death and karma (i.e. merit and demerit) which finally 
uproots müya. Listen to this Basava.] This is a chain of 
causes and effects of Animisadrsti. This is very scientific one. 
The poet Chamarasa' in his religio-philosophical poem called 
‘Prabhulifigalile’ further gives reason to the question why this 
should be practised thus. Thus stillness of the movements 
of eyelids still the movement of mind as the eyelids are two 
feet for the mind-bird. The yogic nerves, called ida and 
pitgala, are the two eyes which are the two wings of the mind- 
bird. The vital function of the vital breath is linked with the 
controlof eyelids and the eye-sight which are vital to vital 
breath. This control is the control of mind which is a form 
of vital breath according to the school of thought. This 
notion is found in Satapathabrahmama the origin of which 
could be traced to the conception of prana in Asat of the 
Nasadiyastkla in Rgveda. This is the metaphysical stand on 
which the working of prana and mind is based: The technique 
is, therefore, most scientific which is used in Animisayoga. 


Ida and Pitigala (i.e. both the eyes) are the nalas that 
unite, according to Animisayoga, with susumna in heart-lotus. 
This is one of the techniques used by Animisayoga. According 
to the use of this technique the experience to be had is that of 
'anBhatacakra' only which is depicted in most of the mystic 
songs and vacanas. This cakra is famous as ‘astadalakamala. 
(i. e. eight petaled lotus). Basavanna selects the heart lotus 
or astadalakamala as the only fit place for his union with God 
whom he calls by the name Küdalasaügama.*? This does not 


————— 
19 Basavanala S. S. Prof., Ibid, ch. XVIII, st.21, L. E. Association, 
Dharwad (1971) 
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CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


13] 97 


mean that he had no experience of God in the ürdhvahrdaya 
or inthe overhead chakras or the chakras which are above 
the ürdhvahrdaya. The experience in madhyahrdaya is the 
experience of personal God- sagugabrahma. This is lower 
kind of Reality. There is higher kind of Reality which is the 
experience of Absolute. Allamaprabhu and Marulasiddha 
are those who pointed out this experience. Allamaprabhu 
states :*' 


adhara svadhisthana maņipūraka sthanavanariyaru 
astadala kamaladalli süksmanalavaidude, 


x - innenanarivaro ? 
bere matte ariyalunte hela? 


sahasradala kamala bhrümadhyadallippa 
amrta svaravaridu hididukombudaridu guhesvara 


[—(Those who) do not know adhara, svadisthana and mani- 
puraka sthanas (i.e. centres) [Do you think that they] know 
eight petalled lotus and susumna that enters in it ? 


Do tell me what else is there to know? 

There is immortal sound (or Sakti) in sahasrakamala 
(thousand petalled lotus) which is wonderful that 

is to be understood and to be caught hold of Guhesvara] 


Allamaprabhu refers to two important chakras (vital 
centres), namely, astadala kamala (i. e. eight petalled lotus) 
and sahasradalakamala (thousand petalled lotus) which are to 
be known. Those who are not capable of knowing adhohrdaya 
(i.e. lower heart), according to Allamaprabhu, are also not 
atall capable of understanding madhyahrdaya (i. e. middle 
heart) and that which is above Urdhvahrdaya (upper heart). 
The first three chakras form the initial stage in the ascent of 
the piligrim. It is, therefore, he who does not know the 
initial step in the ascent, it follows that the other higher steps 


————— 
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lie beyond his apprehension. This is the central idea of the 
vacana. The other higher steps in the ascent are knowing the 
experience in the eight petalled lotus and knowing the experi- 
ence in the overhead thousand petalled lotus. There are two 
ways to know them. Knowing the yogic experience in the 
heart-lotus or eight petalled lotus consists of the technique 
which consists of stryanala and chandranala (i.e. sun and 
moon yogic arteries) those meeting in the susumnanala that 
enters the eight petalled lotus. Knowing the yogic experience 
in the thousand petalled lotus consists of stryanala and 
chandranala (left eye and right eye) meeting susumna that 
starts from the hrdayachakra, which in this case serves as 
adharachakra for the ascent of susumna, passes through 
viguddhi, ajnà and enters overhead chakra in which the self 
resides. The self is Absolute. Sivasaranas call this the highest 
Reality. Awakening of susumna takes place due to Animisa- 
drsti. The personal God in the eight pctalled lotus is called 
Pranaliiga by Animisayogi. This is, says Dr. R. D. Ranade,*? 
the mystic Liüga (i.e. God). The Istalitiga is the phenomenal 
Liàga (i.e. Brahma) and Bhavaliàga is philosophical Liàga 
states Dr. Ranade further. The experience of Pranaliiga in 
vacanas and that of Afgustamatrapurusa in the Upanisads 
isinthe anahatachakra. They are similar. Upanisads, like 
vacanakaras, speak also of the overhead experience (Sirottirg8- 
nubhava) and also of the similar technique. These two points 
deserve exposition and comparative study. This experience of 
Allamaprabhu is similar to another great mystic teacher 
Marulasiddha whose only one vacana of such a high experience 
we have. The vacana runs :2° 


22 Ranade R. D. Dr, Pathway to God in Kannada Literature, P- 239, 
l Bhavan’s Book University, Bombay (1960). 
23 Shri Chennamallikarjuna (Ed.), Sarvapuratana vacana, p. 173, V: 822, 
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ali alayadalli karigolalu alisuva £ravagavu 
melippa &k&favanadaralu, 
üluhu nirbhüta citta samadhanavaneydalu, 
kala karma bhavaüga]a geluvudidenu 

sojiga heJa revannaprabhuve ! 


[When the eyesight passes through the Abode (or Reseptacle- 
Lifiga), and the heard sweet sound climbs up the overhead 
region, when agitation in sound turns into equillibrium state 
of the spiritual substance (chittu) which is devoid of material 
element, Tell me Revannaprabhu, is conquering Time, Libido, 
and birth a wonder? ] 


This vacana also refers to the animisadristi when it 
mentions 4/i and its relation to the Istaliàga which is Alaya or 
Reseptacle on which the animisadrsti is fixed. The experience 
of the sound (i. e. amrtasvara in the vacana of Allamabrabhu) 
that is in anjachakra and sahasrara goes to a still higher region. 
According to Marulasiddha it changes into the most high 
experience leading to the cessation of Time, Libido and Birth. 
This yogic experience of Marulasiddha supports my view of 
Animisayoga and its technique. This is only the evidence to 
support the view of technique used and the view of result 
achieved by the use. 


Compared with the technique in Upanisads : 


There is still one more evidence to support the idea of 
technique which is classified into (1) realisation limited to 
eight petalled lotus and (2) that to be had in the overhead 
chakras. The first of the two experience is found depicted in 


24 i) Kathspanisad, I. 2,12 (Eng. Tr. Sri Aurobindo, Shri Aurobindo 
Ashram, Pondicherry 1965 - 
ii) Kathopanisad, II. 5, 3 Swami Adidevanand, Ramakrishnashrama, 
Mysore 1966 Eng. Tr. by Aurobindo 
iii) Kathopanisad, IT, 4, 12 Ramakrishnasrama Mysore 1966 
CC-0. Jangamwadi Math Collection. Digitized by eGangotri 


100 


Kathopanisad, Svetasvataropanisad, Maitrayani Upanisad and 
the second experience is found depicted in Taittiriya Upanisad. 
The Kathopanisad states that it is Adhyatma yoga. Svetaéva- 
tiropanisad states that the yoga is Dhyanayoga. Taittariya 
Upanisad states that it is pracinayoga and Maitrani Upanisad 
states that it is Sadatgayoga.  Kathopanisad states: tam 
dudarsam--.adhyatmayoga dhigamena matva... [Realising the 
God by attainment to Him through spiritual yoga...] Katho- 
panisad further states: ...madhye vamanamasinam visve deva 
upasate [...The dwarf that sits in the centre, to Him all the 
Gods do homage] The text clarifies who is this dwarf: 
atgusthamatrah purugo madhya atmani tisthati [The purusha 
who is seated in the centre of our body]. This exposition of 
the experience in the eight petalled heart lotus as depicted in 
the Upanigads is similar to the one given above as the descrip- 
tion of the yoga experience is limited to and concentrated on 
the heart (i.e. centre of the body) of man. This is not the 
experience solely depicted in the experience of the satchakras 
as the importance is given to all the chakras and finally the 
experience is the experience of union of Siva and Sakti in the 
sahasrára which is above ajs&chakra or the sixth chakra. 
According to this all of them are to serve the highest chakra- 
experience though each of the six has its own experience. But 
the experience either as the Animisayoga describes or the 
Upanisadic yoga describes is in the eight petalled lotus and 
fixed to it only, which is in the metaphysical language of the 
Upanisadic philosophy lower Reality. Experience of Agni 
in the chakras above the ajia and sahasrara both is the 
experience of the higher Reality which is possible here only 
and limited to this yogic region only. The Taittareya Upanisad 
states : 


sa ya eso antarhrdaya akasah tasminnayam puruso 
manomayah amrto hirapmayah antarena taluke ya 
esastana ivalambate sendrayonih yata saukes&nto 
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vivartate vyapohya Sirsa kapale bhürityagnauprati 
tisthati bhuva iti mayau suvadityaditye maha iti 
brahmani āpnōti svarajyam apnoti manasaspatim 
vükpatiscaksuspatih érotrapatirvijnanapatib 

etattato bhavati akasasariram brahm satyatmapranaramani 
man anandam antisamrddhamamrtam iti pracina 
yogopasva iti sastho anuvakah 


[Lo, this heaven of eather which is in the heart within, dwells 
the Being who is all Mind, the radiant and golden Immortal. 
Between the two palates, this that hangs down like the breast 
of a woman, is the womb of Indra; yea where the hair at its 
end whirls round like an eddy, there it divides the skull and 
pushes through it.] * 


As Bhur He is established in Agni, as Bhuvar in Vayu, 
as Suvar in the Sun, as Mahas in the Eternal. He attains to 
the kingdom of Himself; he attains to the Lord of Mind; He 
becomes Lord of speech, Lord of Sight, Lord of Hearing, 
Lord of the Knowledge, Thereafter this too He becomes, 
the Eternal whose body is all ethereal Space, whose soul 
is truth, whose bliss is in Mind, who takes His case in Prana, 
the Rich in Peace, the Immortal. As such, I son of the 
ancient yoga, do thou adore Him.* There are a number of 
very important words in this mantra of Taittiriya Upanisad. 
They are key words to the research student to unlock the 
hidden treature. 'Prücinayoga', 'indrayoni', ‘Sirgakapale 
vyapohya' and ‘akasasariram’. The term 'pracinayogya ' 
is not similar in connotation to the same term occuring in 
Bhagavadgita. There is no clue to its traditional historisity. 
Shri Aurobindo in his English translation of the word 'pr&cina- 
yogya’ translates ‘ancient yoga’. According to this the yoga 
Is ancient one. ‘Indrayoni’ is another important word. It is 
MM eu es 
* Aurobindo (Shri), Eight Upanigads, p. 137, Shri Aurobindo Ashrama, 


Pondicherry, (1965). Lu | 
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also called ‘Brahmapatha’. This is susumna or suksmanala. 
According to this Upanisad it goes upwards from the heart 
centre. It goes beyond head. It is here Brahma in ethereal 
body. The term ‘ethereal body’ is important one as the yogis 
are described having vyomakaya i. e. akayasarira in later texts 
such as Vayaviyasamhita and vacana literature. How could 
one know akafafarirabrahma unless one becomes akafa£arira 
purusa or yogi?  Allamabrabhu is described that he was 
having vyomakaya (i. e. Aka&fafarira). According to this 
mantra susumna or Indrayoni (i. e. the path to obtain Brahma) 
starts from the anahatachakra or eight petalled lotus. This is 
adharachakra to start upward journey as susumna starts from 
here and goes beyond head i.e. overhead region. This is 
similar to the one of the forms of Animisayoga techniques as 
is shown earlier in this paper. 


Maitrayani Upanisad is another Upanisad which is 
important from the point of view of comparative study of 
the technique of Animisayoga of vacanakara and sadatigayoga 
of Maitrayani Upanisad. Maitrayani upanisad states: This 
is indeed the nature of it (veda), the supreme light of the ether 
which is within the heart. By it (by the Om) that (light) 
starts, rises, breaths forth, becomes for ever the means of the 
worship and knowledge of Brahman. That (light in the shape 
of Om), when there is breathing, takes the place of the 
internal heat free from all brightness. This is like the action 
of smoke, for when there is a breath of air, the smoke, first 
visiting to the sky in one column, follows afterwards every 
bough, envelops it and takes its shapes. It is like throwing 
salt (into water), like heating ghee. The Veda comes and goes 
like the dissolving view of a master-magician. And here they 
quote: 


* See kannada translation of Taittariya Upanisad by Adidevananda- 
Ramakrishnashram, M ysore (1968) 
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“Why then is it called “like lightening?" Because as soon 
as it comes forth (as Om) it lights up the whole body. There- 
fore leta man worship that boundless light, by the syllable 
Om'. 
(1) The man in the eye, who abides in the right eye, he is 
Indra, and his wife abides in the left eye. 


(2) The union of these two takes place in the cavity 
within the heart, and the ball of blood which is there, that is 
indeed the vigour and the life of these two. 


(3) There isa channel going from the heart so far, and 
fixed in that eye, that is the artery for both of them, being one 
divided into two...... H 


There is the technique of yoga science and the aim that 
is to be attained by the spiritual science. Om is the means, 
and it is the ultimate goal. That is Brahma and Brahmajsiana. 
Both jňāna (knowledge) and jňēya (to be known) are not two. 
This is, therefore, non-dual path of knowledge. According 
to the mantra of the text the worshipper becomes pasu 
(ajani) i. e. ignorant if he does distinction between the wor- 
shipper and the object of worship. It is, in otherwords, the 
worshipper should know that he is worshipping identifying 
himself with the object of worship. Same is the Virasaiva 
view of worshipper and the worshipped. There is in 
samskrt a technical term for this, namely, ahaügropasana. 
Agama states that worship Rudra by becoming Rudra. This 
is neither the experience of mind nor that of praga. So it is 
called pavanaviyoga yoga or manaviyoga yoga as it is the 
stage in which there is neither use of praya. nor that of mana. 
Animigayogi (i. e. Sivayogi) states that there isno witness in 
the yoga or samadhi. This yoga, sometimes, iscalled Ama- 
nasakayoga. 

* Brhadaranyaka quoted by Dr. V.S.Kambi in Viragaiva darsana mimamse, 
vol. I on p. 43, fn. 36. Kumaresba Granthamale, Dharwad (1971) 
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We find in the above quoted text that the seer quotes an 
unknown text and leaves us thereby in the dark without 
naming the source, and no light is thrown on the tradition of 
the yoga with which the seer was acquainted and which was 
existed. He had the full knowledge and passessed of the 
source literature. The source literature used by the 
Maitrayani Upanisadic seer gives the picture of the technique. 
According to the text a channel goes from the heart to the eye. 
This is the artery for both the eyes. The one artery is divided 
into two as there are two eyes. The same may be put thus- 
the arteries going from the two eyes meet in a channel that 
goes into the space in heart called daharakasa. This one 
artery that enters the heart-space (i.e. daharakaéa) is susumna- 
nala or süksmanala. It is also called Devi. Realisation 
through the eyes is the technique, as stated earlier, used by the 
Sivasaranas and the one depicted in the Maitrayani Upanisad 
are similar. In addition to this there is Istaliiga on which 
the eyes are fixed and with the help of Istaliiga (i. e. pheno- 
menal- Liüga) the practicant sees the Mystic- Linga in the 
heart. This function is symultaneous. Realisation is the 
realisation of Pranaliàga. This is not the highest form of 
Liàga. That is to be realised in a quite different place of the 
body of yogi. This is fully stated in the earlier part of the paper. 
The Upanisad limits its yoga experience to the eight pettalled 
heart centre only unlike Taittiriya upanigad. 


Allamaprabhudevaru gives the following explanation 
which is in this connection very much useful and important: 


kannige kanqu; kagnolu kannu; kanne nétra 
netrave sUtra, sütrave litga. 

lifigave guhya, guhyakke guhya, 

gopyakke gopya, rahasyakke rahasya. 

I netra mahimeyanu guhesvera ballanallade, 
kannugettannagalettaballaru noda. 
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Allamaprabhu inthis vacana states that (kanya) eye is 
eye to an eye. The Eye is in the eye. The Eye is Nétra (i. e. 
Siva). Netra is thread (i. e. secret working and system.). The 
sütra (i.e. thread or secret working power) is Liüga (i. e. 
Istalitiga). Liüga is secret. It is secret to secret. It is 
mystery to mystery. This greatness of it is known to 
Guhesvara. Those elders, whose eyes are dimmed could not 
know it. 


Conclusion : 


From the survey ofthe above exposition the technique 
is animigadrsti. It is animiga but not the drsti used by 
trataka. So itis different from the latter. Animisa is the 
object as Animisa is Siva. animisadrsti uses both süryanala 
and chandranala to enter into daharakaéa i. e. mystic-space 
wherein sügumnanala enters. The realization is limited to 
the mystic-space and has reference to no-where else. This 
drsti is peculiarly of this yoga. I do not find it used elsewhere 
for realization, and to control the mind. Itis awakening 
of pranaliügaéakti that is in daharakaga. In another case it is 
atechnique to realise the still higher Reality inthe centres 
above the yogic mind-heart. The experience referce to ürdhva- 
hrdaya and over-head centres. The Reality, experienced 
there, is called Bhavaliiga or the philosophical Liüga as 
Dr. R. D. Ranade states. We find references to the experiences 
of Reality and the centres or places where the two types are 
found and described in the Upanisads as in the Vacana litera 
ture. The first reference for the experience is found in 
Upanigads which again is found in the vacana literature. 
The time gap is considerably big one. No puranic evidence is 
found, as far as my knowledge goes, for this kind of yogic 
experience. This is from the technique point of view which is 
to be noted by the scholars. ; 
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“I found that Mr. V. S. Kambi compared the philosophical concepts 
of Satsthala school of thought with others in Indian. and Western schools 
of thought. Iam sure this modern approach in studying Satsthala school 
will be appreciated and admired by scholars in the field.” 


15-9-1967 Dr. Y. Nagesh Shastri 
E Bellary > xu, — Kalaprapürga Sarvadarganatirtha 
E 1 "Ifound it highly interesting...... you have traced the genesis of 
Navyanyaya...... your treatment is scientific and attested by facts... ..."" 
15th March 1972 Dr. Gopikamohan Bhattacharya 
Kurukshetra University Dean, Centre for Indic Studies 


I have gone through these papers and found felt much impressed by 
* your solid work incorporated in the same. Congratulations. 


20-7-1971 Prof. D. D. Wadekar 

Tilak Road Chief Editor 

Poona-30 The Marathi Encyclopaedia of Philosophy 
BA TE The gulf created between the orthodox and Heterodox schools 


was never bridged as it were. But this small and concise study makes it 
clear that the fundamental metaphysical principles of Virafaivism are the 
33 


finest fruits of Philosophical efforts to bridge the gulf...... " 
Xe The quality of Philosophical literature in Kannada is surely 
enhanced by scholarly work like this...... (Eng. Tr.) 
2-12-1971 * Prajawani, Bangalore 


It is gratifying to see that Shri Kambi has taken up the difficult task of 
presenting a comparative study of this neglected branch.of Iudian school 
of thought...... the book, I am sure, will evoke unstinted admiration 
from serious students of Indian Philosophy and will be well-received by 
the lovers of Indian Mystic traditions. 

15-5-1973 / 
Centre for Indic Studies G. Bhattacharya : 
Kurukshetra University, Kurukshetra $ 
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> The earnestness with which you have been endeavouring to dwelve 
a deep into the resplendent realm of Mysticism visa-a-vis India’s cultural 
_ heritage is commendable, 


amwadi Math Collection. Digitized by eGangotri Be D» Jatti 
eras ; 


